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PREFACE 
There has not been written a single thorough research work 
exclusively on the concept of regerx ration and purporting to covar the 
entire New Testament in over fifty years. The last work of this nature 
was P. Gennrieh's Die Lehre von der Wiedergeburt, published in 1907. 
Hence there was a need for a research project on this subject. 
In attempting such a research project on "The Concept of Regeneration 
in the New Testament, " it was necessary to define what was meant by "concept. " 
Accordingly, the word "concept" is defined in this dissertatioh as "an idea 
that includes all that is characteristically associated with or suggested by 
a term. " To further determine the boundaries of this investigation, it 
should be noted that the Greek word which is equivalent to the English term 
"regeneration" is -Tt oza IrY E-YE a- 
/oc 
. This term has as its basic 
meaning "beginning again. * In this thesis the definition abeginning again" 
shall be taken as the bedrock connotation of the concept of regeneration. 
Starting with this connotation it can be demonstrated ghat ideas are 
associated with or suggested by this term. Generally speaking,, it shall 
become evident that the concept of regeneration in the New Testament contains 
three basic metaphors: new birth, new creation, and spiritual resurrection. 
In pursuing a study of regeneration in the New Testament, it quickly 
became apparent that every significant author related this concept to either 
or both the Hellenistic and Judaic circle of ideas in the first Christian 
century. Moreover, there were so many conflicting points of view among the 
major authors that I turned to my first major advisor, the late Professor 
William Manson, for guidance. His suggestion was that I should "work 
through Reitzenstein carefully. " As an outgrowth of this study it seemed 
necessary to divide the dissertation into tuo major parts. The first part 
deals with the ideas of regeneration outside of the New Testament which 
could have had an influence on the concept as it occurs in the New Testament. 
To study the ideas relating to regeneration which are found in the ancient 
world appeared to be the only way to unravel the tangled web of assertion 
and counter-assertion which confused the issue of the background of 
regeneration in the New Testament. 
For this reason, Chapter I deals with the Hellenistic background of 
regeneration. This includes a study of the concept as it is found in early 
Greek usage, in Stoic philosophy and in the mystery religions. In Chapter 
II there is a discussion of the concept in the Judaic environment. This 
means that the idea is treated in each of the following areas: the Old 
Testament, Rabbinic Judaism, Philo Judaeus,, the Qumran literature, and the 
Apocalyptic literature. In a study of other topics in, tbe New. Testanent 
this background material would hardly.. be necessary, but in reference to 
regeneration it is a necessity., Tiere is also included in Chapters I and 
II a comparison of each area of study with the thought of, the New Testament. 
Therefore, Part I contains material which is definitely related to New 
Testament thought. aý 
In Part II of the dissertation there is a, discussion oP the major 
passages in the New Testament which deal with the concept of regeneration. 
iii 
Chapters III, IV, V and VI treat respectively the idea of regeneration as it 
is found in the Synoptic Gospels, The Pauline and deutero-Pauline literature, 
the General Epistles and the Johannine writings. This thesis does not 
approach these writin from the point of view of the psychology of 
conversion. The aim of this study is to ascertain the moaning of the major 
passages on regeneration from the point of view of Biblical theology. 
Certain factors will be brought out concerning the underlying unity of the 
concept and some dcvolopnent in the expression of the idea. Chapter VII 
presents the general summary and conclusions of this study. All the 
Biblical quotations i*Tich appear are from the Revised Standard Version, 
unless otherwise indicated. The Greek references are from ' estl. e's 
Novlum Tostanentun Grp aece (20. Auflage s 195D). 
I would like to acknowledge indebtedness to my advisors. The 
late Professor William Manson suggested the thesis topic and guided the 
early, part of the investigation. Professor Janes S. Steuart, cho bocano 
my major advisor after the death of Professor Manson, has been most helpful 
and his influence will be everyihere apparent. Professor Allan Barr has 
carefully oxanined sections of this dissertation. In addition, I wish 
to thank Professor Iiugb h &creon of Duke University, TDurhaa, North 
Carolina, for offering suCgostions concerning this study. Of the 
libraries consultod, I would like to express my appreciation to the 
libraries of New College, the Central Library of the University of 
Edinburg, and the Duke University Library. 
There are others to whom I am not ungrateful. I would like to 
thank my aunt and uncle, )'r. and Fra. A. T. Trader. * who first made Ay 
graduate study possible. In addition, I Must recognize my parents without 
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erbose understanding and support this work would not have been completed. 
Final yp I acknowledge the contribution of my devoted wife and children 
to the success of this study by dedicating the dissertation to them. 
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FART I 
REGENERATION OUTSIDE OF 
ThE NEW TESTAMENT 
REGEMIATION WTSIDE OF THE NiEW TFSTAHE NT 
Introduction 
In studying some topics relating to the New Testament, it would not 
be worthwhile to consider in detail the use of the idea in the Hellenistic 
and Jewish thought. Yet, there are other topics relating to the New Testament 
in irhich it seems imperative to investigate the concept as used in the pre- 
Christian environment. The concept of regeneration is one of those ideas 
used in the primitive Christian church which requires a study of its usage 
outside of the New Testament. 
Most every significant writer who considers the idea of regeneration 
ponders its usage in the Hellenistic and/or Judaistic milieu. Often one 
great scholar will affirm that the Hellenistic background is the origin of 
the New Testament idea, while another outstanding writer will declare that 
the source of the concept was probably the Judaistic environment. For this 
reason, the background of the idea of regeneration takes on a particular 
importance in relation to its influence on the, New Testament usage. There- 
fore, the present writer has searched for the roots of the concept by a 
detailed study of the idea in the background environment. It has been our 
purpose to weigh the idea as found in each of these areas and to posit some 
data relating to the possible influence of these areas upon the concept of 




THE HELLENISTIC BACKGROUND OF REGENERATION 
THE HELLMISTIG BACKGROUND OF REGENERATION 
I. EARLY USAGE OF PALINGENESIA 
The Greek noun translated "regeneration" in the New Testament is 
1 
trothin/EVt v' 19c : .. This term occurs only in Matthew 19: 2a and Titus 3: 5. 
P. Gennrich2 suggests that the origin of the , word may be seen perhaps in 
Plato's use of ("tco\ly y%SYOVTC() in Phaedo 70 C. üowevert the earliest 
occurrence4-of the term is found in a quotation from Neanthes (III H. C. ) 
given in Theologumena Arithmeticae (p. 40 Ast. ). 
, op 1. The word is derived from m4ty and Y cvc r Is , and the fen, inine form -- r(L replaces in composition the simple --Q'#s . The Koine 
willingly writes TNA Iv yt v t. a' 1a (Used by Tischendorf and Westcott 
& Hort). Cf. Friedrich Bichsel, " TTocX%yy. vLcrjd., " T. W. N. T., I, 685. 
2. Die Lehre von der Wiedergeburt (Leipzig: A. Deichert'scbe Verlags- 
buchhandTg, Ö73 P3". 
3. In additjon, Erwin Rohde cites Phaedo 70 C as an illustration that 
Trot XI/ Y LU C. a, 10. seems to be the oldest-. 'fixed tern for "transmigration 
of souls. " Cf. Psyche, H. T. of 8th'Ger. ed. by W. B. Hillis (London: 
Kegan Pauli Trench, Tru- bner. &. Co., Ltd.., 1925), P., 361, no.. 84. 
4. In opposition to W. F. Arndt and F. W. -`Gingrich [A Greek-E! Tlish 
Lexicon of the New Testament end Other Christian-Literature, translation 
aadaptation of W. Bauer's Wörterbuch , 
Cam ridge: Cambridge University, 
Press, -1957), p" 
611], F. ßucbsel T. W. N. T., I, 686], proves that the term 
is not used by Democritus (V D. C. ) because its occurrence in Plutarch, 
týhzaestionun convivalium, $, 5 (722D) is not a quotation from Depocritus. 
Cf. Hermann Diels, Die Fragmente der Vor, okratiker (zweite aufläge; Berlin: 
Weidmannsche BucbhaIung,, I, 413 5(5» B. lr58), 
(1k) 
S 
According to Liddell and Scott, 
5 
TTot, Xi y yt G 0'i of (palingenesia) 
occurs with four basic meanings: (1) rebirth, regeneration, of the world; 
(2) renewal of a race, of persons--beginning of a new life; (3) restoration 
after exile; (1) transmigration, reincarnation of souls. 
6 
Perhaps Büchesl 
adds to our understanding of the word by expressing its definition as ". 
bedeutet also Wiederentstehung und zwar: a. Rückkehr zum Dasein. Wiederkehr 
aus dem Tode zum Leben, b. Erneuerung zu einem höh Sosein. Weidergeburt 
in dem uns gellufigen Sinne. "7 
The term is used by the Stoics in reference to their doctrine of 
rebirth of the world, uhich will be considered more in detail later. Both 
Philo's De Vita Mosis ii, 65 and I Clement 9: t make use of palingenesia in 
their descriptions of the renewal of the world after the Deluge through 
Noah and his sons. 
To express the regeneration of individual men in a new world period, 
the Greek word palingenesia is selected in preference to any Latin expression 
in a fragment of Terentius. Varro (I A. C. )8 quoted by Augustine, Do Divitate 
Det XXII, 28. Another passage which brings to light the use of this term, 
having the meaning of rebirth of a person through metempsychosis, 
5. H. G. Liddell and Robert Scott, A Greek-English Lexicon (revised by 
H. S. Jones; Oxford: Clarendon Press, 1.940). II, 1291. 
6. In the seng, of transmigration, palingenesia is used as a synonym 
for . S7r'-w,. . Ar #s in ! Iemesius, -de natura hominis sec. 5l, and in place of /ý" t T1t ýv xw e'ý s in Seamus l Comen in Virgil's Aeneid 
3,68. Büchse]. (. W. td. T., i, 686) asserts that n_enesiais not used 
by the Pythagoreans; whereas, Liddell, and Scott op. cit., II, 1119) cited 
the quotation above in Servius as being by Pythagoras. 
7. . .. means therefore beginning again and indeed: a. return to 
existence, return from death to life, b, renewal to a hi her bei , rebirth 
n the sense am =to us. " A. . .' awl son t7he New Testament Doctrine of the Christ ndon: Longman, Green and Co., . d., 1926)s p. 144p n. empTasT`e t the word means properly unot 'new birth' 
but 'new beginning) or 'renewal'. " 
B. Roman numerals followed by B. C. or A. D. designate the century. 
6 
is contained in the spurious Epistulae IVY 4 of Heraclitus. 
9 Even Cicero 
in Ad Atticurn VI, 6 describes bis restoration to his lost dignities after 
41, exile as "hand iroQslf yL VE. c'% 
l0 
sI nosý. Thus, his return from exile 
in 57 B. C. Was considered by Cicero as a second birth into political po- 
Bition. 
Its usage An the sense of national renewal, on the other hand, in 
found in Josephus, Jewish Antiquities XI, iii, 9. There we find an account 
of the joyful response among the Jews upon hearing that King Darius had 
guaranteed their return from Babylonia captivity. 
On several occasions, Plutarch makes use of palingenesia. In re- 
porting information concerning the myths of Osiris and Dionysus, he says: 
a. .. the accounts of the dismemberment of Osiris and his revivification 
CAVOLI3 iw 017 SI and regenesis C iTetýýry c. c rJ. c ja; 
ý 
and 
of Dionysus ...; they construct destructions and disappearances, 
followed by returns to life and regenerations [ MIA IrY =-Vý t'« I. 1312 
Furthermore, Plutarch employs this term to bring out details about 
the' transmigration of souls in De esü carnium ii, 4 (998 C). At another 
point, the philosophical belief in the cyclical change and renewal of the 
9. Rudolph ilercher (ed. ), Epistolographi Graeci, (Paris: A. F. Didat, 
1873), p. 282. Cited by W. F. Arndt and F. i. Gingrich, op. cit., p. 611. 
The Epistles are dated by Jacob Bernays (Die Heraklitischen Briefe (Berlin: 
Wilhelm Hertz, 1869), pp. 4 end 26) as proToaV the A. D. and not. 
later than the middle of the II A. D. 
10. Translated "my political renaissance" in'Letters to Atticus, trans. 
E. 0. Winstedt, L. C. L. , I: 47h-475 0 
U. Plutarch, De Iside et Osiris 35 (364 F) in Morshia, trans. F. C. 
Babbitt, L. C. L., V, &7. Greek rtions mine. ) 
12. Plutarch, De E apud DelI os 9 (389 A) in t"3oralia, V, p. 223. C£. 
also De esu carnium I, jß(99 C) for a similar thought using the same term. 
7 
universe is alluded to by stating in De defectu oracularum 51 (138 D): 
"And there are some abo assert that the things above the moon also do not 
abide, but give out as they confront the everlasting and infinite, and 
undergo continual transmutations and rebirths [p7&X try9VE 4r IKß. 
J3 
Finally, Lucian of Samosata (II A. D. ) gives an interesting metaphor 
to express his view of transmigration. In Mu scar laudatio (or fuscae 
Encomium) 7, he states: "When ashes are sprinkled on a dead fly, srie 
revives and has a second birth (MC ! yy £%f sk ] and a new life from the 
beginning. This should absolutely convince everyone that the fly's soul is 
immortal like ours, since after leaving the body it comes back again, 
recognizes and reanimates it, and makes the fly take wing. "14 
From this summary of some of the most important early usages, 
several conclusions may be derived. First, the word was originally used 
in the cosmic sense; and, from Varro and the Heraclitian istulae, it is 
noticed that pslingenesia has preserved an individual meaning close beside 
its initial significance. Then, we learn from Josephus that the word can 
be employed in a national sense, whereas before this time it could be 
established only in the cosmic or individual connotation. 
Cicero's use of the term, moreover, demonstrates that early 
palingenesia has gone forth from the language of the Stoic philosophers 
into the vocabulary of the educated classes. Thus, it naturally comes to 
have a wider application; whereby, in Ad Atticum Vi, 6, palingenesia could 
designate a current event. From Cicero onward, this word has gained the 
"carry-over" meaning in which it expresses the following thought: after a 
13. Moralia, V, 501. (Insertion mine. ) 
14. Lucian, trans. A. M. Harmon, L. C. L., Is 89. (Insertion mine. ) 
8 
position of restriction of life, liberation from the pressure occurs which 
is perceived as a joyful feeling and as a transfer into the position of a 
new exintence. 
15 
15. P. Gennrich, op. cit., p. lt. 
#" ý, _ ` 
9ý1a 
9 
U. REGENERATION IN STOIC PIIILOSOPIHY 
In a discussion of regeneration in Stoicism, there are two important 
aspoctn to be considered: (1) cyclical regeneration of the cosmos, and (2) 
rebirth of the individual person. 
CYCLICAL REGENERATION OF THE VIOPLD 
The cosmos, according to the Stoic physics, is composed or four 
elements: earth, water (both passive), air and fire (both active). These 
elements are in constant interchange, earth turning to water, this into air, 
and this into fire (or fire-like aether), and so again in reverse order. 
However, the universe is destined to perish. The interchange of the elements 
is not evenly balanced since the upward movement slightly exceeds the down- 
ward. Therefore, Zeno of Citium (III B. C. ), the founder of the Stoa, states: 
At certain destined periods of time the whole universe is turned to fire; 
then again it: is once more constituted an ordered manifold world. "' This 
belief in the process known as conflagration (£KTT UfW 1715 ) was 
adopted from }eraclitus. 
2 
Zeno's teaching concerning the conflagration and renewal-was carried 
on by two of his important followers, Cleanthes of Assos (Fragment 24)3 and 
Chrysippus of. Soli. Cbrysippus taught: 
1. Zeno Fragment 98 in H. F. A. von Arnim, Stoicorum Vey-Fr enta 
(Leipzig: B. G. Teubner, 1905), I, 27. E. T. by C. K. Barrett, The New 
Testament Background: Selma Documents- London: S. P. C. K., 195? p. 62. 
2. E. Vernon Arnold, Roman Stoicism (Cambridge: 'University Press, 
1911), P. 190. 
3. Cf. A. C. Pearson, The Fragments of Zeno and Cleanthes (London: 
C. J. Clay and Sons, 1891), p. 252. 
10 
... there will ultimately occur a conflagration of the whole 
world, because when the moisture has been used up neither can 
the earth be nourished nor will the air continue to flow, being 
unable to rise upward after it has drunk up all the water; thus 
nothing will remain but fire, by which, as a living being and a 
god, once again a new world may be created [rursum ... 
renovatio mundi is equivalent to Irr, yy j, Vccj .i of the world' 
and the ordered universe e restored as 'before. " 
(Chrysippus Fragment 593) 
When everything has been set on fire, all living things will die, 
and the souls of the blest6 as well as the subordinate Gods themselves (not 
Zeus,, the highest god)7 will once more be absorbed in the Divine Fire, from 
which everything had originally come. 
After the conflagration, there will follow the reconstruction of 
the world (called jritisyyC. VE (ri oc, it Ir ok r 
'crr t '1 or renovatio)s 
which will lead again to a conflagration. In fact, the Divine Fire which 
finally remains is the seed (seminal principle) of the entire world 
i ii. This Latin fragment is listed under TrAA%yytvjrjsc in M. Adler 
(comp. ), Indices (Vol. IV of H. F. A. von'Arnim, 22. cit., 1924t), P. 111. 
H. F. A. Yon Arnica, ' op. cit., -II, p. 183. E. T. in Cicero, Do 
Natura Deorum, trans. H. Rac hhan, L. C. L., pp. 235 and 237 (II9 118). The 
brackets indicate cry insertion. 
6. "The souls of the good, the Stoics maintained, were destined to last 
until the end of the world, the souls of the bad to be extinguished before 
that time. " Seneca, Epistulae Morales, trans. R. M. Gummere, L_C. L., I, 454. 
7. C si xs Fragment 1049 in H. F. A. von Arnim, off. cit., II, 309 
(Plutarch, De'btoicoruon reu atiis 38). "God was fire; and when the cosmos 
was constituted somefire turned into stuff. " . 
C. K. Barrett., The New 
Testament Background: Selected Docu ments, p. 62. 
8. Also, 
VLV 
it Y f. Vv ri VIVK 
öv; 
ý, oV is employed in Chrysippus 
Fra ent 620 in H. ; A. vsn Arnim, o Ncit., 111 183 (Philo, De Aeternitate 
Munds . However, $SVtdy (Vrq f/s 
ras 
not been proved as a technical term 
of Stoicism. Cf. F. Bücresel, " rtv yt VV dý w ," T"ti T. s I, 
672. 
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renovation. The period between one conflagration and the next is termed a 
"great year, "9 which is defined as the number of years necessary for the 
sun, moon, and planets all to return to their original stations. ZO The 
formation of a new world corresponds exactly with the previous world so 
that every particular thing, every person, and every occurrence will be 
duplicated as it occurred in the world previously. 
However, there were some distinguished members of the Stoic School 
during the Middle period (III-II B. C. ) who did not believe in the periodical 
destruction of the world by fire. Boathus Fragment 7 reveals: 
12 
Thus Bogthus of Sidon and Panaetius, powerful supports of the 
Stoic doctrines, did under divine inspiration abandon the 
conflagrations and regenerations [rroUiºryt vw' %c ) and 
deserted to the more religious doctrine that the whole world 
was indestructible. 
In addition, Zeno of Tarsus13 and Diogenes of Seleucia in later years 
9. The concept of the "great year" and the belief that each new world 
exactly represents the preceding one'appear to have been borrowed by the- 
Stoics from the Pythagoreans. Cf. Eduard Zeller, The Stoics, Epicureans 
and Sceptics, trans. 0. J. Reichel (revised edition; Londons Longmans, 
Green, and Co., 1892), p. 166, n. 2. 
10. Cicero, De Natura Deorun, L. C. L., III xx (p. 173). 
11. Eduard Zeller (loc. cit. ) asserts that the persons and things of the 
different world periods are no identical, but are without distinguishable 
differences. Thus, it is very doubtful that the true Stoic teaching believed 
as the Pythagoreans in the transmigration of souls, either within the limits 
of the current world period, or from one cycle to the next. Cf. A. D. 
Pearson, ""Transmigration, " E. R. E., X11,434. Franz Dumont, The Af ter Life 
in Roman Paganism (New haven, Connecticut: 'Yale'University reas, l922 , W. 13--15- 
12. H. F. A. von Arnim, o it., III, P. 266. H. T. in Pty, trans. 
F. ' H: Colson, TlC. L., I%, 239(De Aeternitate Mundi 7bj 
13. Eusebius Paraphiliý Prae aratio Evan elica, ed., Karl Mras (Vol. VIII, 
Part t II of Die Griechischen Christlichen Schriftsteller der ersten drei 
Jahrhunderte; Ber ins Ak emie-Verlag, 19363; pp. 3t2-3 3_(XVý 15). 
14. Philo, De Aeternitate Mundi, 77. Posidonius is generally considered 
orthodox in this ma ter ioug t ere are contradictory statements concern- 
ing his view. Cf. Eduard Zeller, op. cit., p. 168, n. 1. 
12 
doubted the cyclical conflagration of the universe. But after the death of 
Panaetius the Stoics returned to the older view. 
The restoration of all things produces no advance. 
i5 In fact, there 
is only a mere repetition of the past. The stars will move in their orbits 
without a single deviation from the former period. Every man without 
noticeable differences including Socrates and Plato will live again among 
his friends and enemies, and will experience the same activities in the 
cities and fields restored just as they were. This renovation of the world 
happens over and over again throughout all eternity. Since everything is 
repeated down to the small details, Marcus Aurelius is moved to comment 
on the fact that there will never be any new thing: 
16 
.. the rational Soul ... comprehends the cyclical Regeneration 
ITOWire( e( ] of all things, and takes stock of it, and 
discerns that our children will see nothing fresh, just as our 
fathers too never saw anything more than we. 
To represent the Stoic conception of world renewal, palingenesia is 
used again and again. 
17 In Philo's De Aeternitate Mundi, 18 the substantive 
15. R. D. Hicks, Stoic and Epicurean (London: Longmans, Green & Co., 
1910), pp. 34-35. Yet, Seneca holds both the cyclical' concept of history 
and a view that the world would improve with time, which do not harmonize. 
16. To Himself, trans. C. R. Haines, L. C. L., p. 293 (XI, 1). However, 
Haines (p. 412) is inclined to doubt' thatýcus Aurelius believed in cyclical 
regenerations from what is said in Book X, 31. 
17. Cýgsippus Fragment 621 indicates that this Stoic philosopher has 
also used the verb expression i1 t) iv j VCT 490C I .'H. F. A. - von Arnim, op. cit., II, 189. 
18. Some, notably Bernays, doubt Philo's authorship of this work; 
however, 'Cumont and Cohn defend: it as Philonic. The"questionsof authorship 
does not lessen its value for the history of Greek philosophy as an ancient 
account illustrating the controversy between the Stoics and Peripatetics. 
Even-those who oppose Philo's authorship date the work in the first half 
of the first century -A. D. Cf. ' further Joseph Dey, lAAlr 
re N E. 1IA 
(XVII Band, 5 Heft of PNeutestamentliche Abhandlungen, ed. Marc Meinertz; 
Münster in Westfalen: Aschendorffschen Buchdruckerei, '1937); -p., 9. 
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is found nine times as a technical term for the renovation of the cosmos in 
the Stoic sense. F. H. Colson19 maintains that Pbilo appears to set forth 
vigorously the doctrine of the world as uncreated and indestructible (which 
he denounced in other works) only in order to present forcefully this stile 
of the controversy. Flowever, Philo intended, as he states at the close of 
the work (sec. 150), to expound at a later time the view that the cosmos 
was created and not eternal. Unfortunately, this approach was either not 
written or has long since been lost. 
Therefore, De Aeternitate Mundi presents the arguments which endeavor 
to show that cyclical regeneration is not valid. Philo does not quote but 
uses the ideas and proofs which have been worked up jn early books by the 
opponents of the Stoic view. By the frequent use of palingenesia in this 
work and in ancient fragments of the early Stoic philosophers, it becomes 
clear that the Stoics used this word as a technical term. In fact, some 
assert the word first appears in Greek literature to represent the Stoic 
concept of cyclical regenerations and it may have become significant from 
the Stoic stamp. 
20 
By way of summary, it is important to keep in mind that the Stoic 
renewal of the cosmos is meant only in the. sense of "putting something 
together again" 
21 
as the result of the unswerving operation of the decrees 
.-a 
of destiny. Consequently,, the renovation of the world brought with it all 
of the old evils Iand became a meaningless rotation in the wearj, 'ronnd of 
buman existence. 
The Stoic concept of world regeneration may have passed over into 
19. Philo, L. C. L., IX, 173-171. ty 
20. J. T. }larshall, "Regeneration, ": E. R E.; 'X, ''639. Also F. Büchsel: 
T. N. r., I, 685-686. 
21. Joseph I3ey, 2. cit., p. 8. 
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Judaism; however, it suffered a shift in meaning. To the Stoics, the 
world-process was circular movement leading nowhere. On the other hand, 
the time process in the Hebraic view of history comprised a series of 
unique events, being the realization of Divine purpose. The concept of 
time in Judaism can be symbolized by the upward sloping line with beginning 
and end in contrast to the view of Stoicism as represented by the circle. 
The divine purpose, according to Judaism, began with the Creation and 
proceeded with "mighty acts" of God to a final, future consummation; whereby 
there is brought in a new world in which Cod reigns supreme. Finally, 
Bttchsel maintains that the Stoic conception of palin enesia underwent a 
Jewish shaping before it carne to be used in Mattherr 19: 28 and Titus 3: S 
colored by a Jewish-Christian eschatological content. 
22 
REBIRTH OF THE INDIVIDUAL PERSON 
The Stoics not only believed in the cyclical regeneration of the 
world, but they also had a theory concerning the rebirth of individual men. 
When one turns from the Greek classical period to the beginning of the 
Christian era, a general change'in tone among educated men may be noticed. 
This change is aptly described by Gilbert Murray as: 
23 
It is a rise of asceticism, of mysticism, in'a sense, of pessimism; 
a loss of self-confidence, of hope in this life and of faith in 
normal human effort; a despair of patient inquiry, a, cry for in- 
fallible revelation, an indifference to. the welfare of the state, '' 
a conversion of the soul*to God. ... There is an intensifying of certain spI it emotins; an increase of sensitiveness, a 
failure of nerve. 
22. F. Btichsel, T. W. N. T., I, 688. These matters will be more fully 
considered in the sections dealing with Judaism., Matthew 19: 28, and Titus 3: 5- 
23- Five Stages of Greek Religion (The Thinkers Libre, No. 52; London: 
Watts & Co., 1935)s P" 123" (Italics mine. 
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Although Stoicism was a moral philosophy from the beginning, the earlier 
leaders engaged in speculative physics. During the Roman period, however, 
the study of physics withdrew into the background, while ethical interests 
became more and more predominant. 
The Stoics came to consider themselves as physicians of the soul. 
They were messengers sent by God to show men hat things are good and what 
evil, and Eiere mankind has gone astray. 
24 The lecture room was described 
as a hospital for sick souls. 
25 Epictetus remarks further that the Stoic 
discourse should bring forth this response: "The philosopher touches me 
to the quick: I must no longer act thus. 1126 The first century A. D. was 
the height of the Stoic movement in which the wandering preachers were 
scattered everywhere in the streets and marketplaces at Asia Minor and 
Europe. 27 One of the major themes of their preaching was "the need for 
moral reformation and spiritual rebirth. "2a 
The disciples of the Stoa believed that all virtues are equally 
good, while all vices are equally bad. This means that virtues and vices 
2 
glt. Epictetus, The Discourses, III., 22,23. 
25. Ibid. -, III,; 23, = 30... 
26. Ibid., III, 23,37. E. T. by A. D. Nock, Conversion (Oxford: 
Clarendon Press, 1933), P. 178. 
27. Shirley Jackson Case, The Evolution of Early Christianity (Chicago: 
The University of Chicago Press-p-191-I, p. 27ý 
28. James S. Stewart, A Man In Christ (London: Hodder and Stoughton 
Limited, 1935), P" 57" 
29. Cicero, Paradox& Stoicorum 3. 
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admit "no lowering or beightenirg of intensity. "30 Therefore, mankind is 
divided into two classes-those who are wise (virtuous) and those tEio are 
foolish (vicious). There is nothing intermediate between virtue and vice. 
The ones who possess virtue possess it completely and are perfect in every 
phase of life; while the ones who lack virtue lack it altogether and are 
"equally not in the path of right conduct. a31 Whereas the Stoics denied 
that virtues or vices could be increased in degree, they did believe that 
both of them could be exercised on a larger or smaller scale. 
32 
As long as one had not yet attained virtue, he was still classified 
among the foolish. Whether one is near or far from possessing virtue was 
not important. This is vividly expressed by two illustrations in Chrysippus 
Fragment 539: 
33 
.,. as he who is not above a cubit under the superficies of the 
sea is no less drowned than he -ho is five hundred fathom deep, 
so they that are coming towards virtue are no less in vice than 
those that are farther off. And as blind men are still blind, 
though they shall perhaps a little after recover their sight; no 
these that have proceeded towards virtue, till such time as they 
have attained to it, continue foolish and wicked. 
Thus, by the Stoic standard, almost all of mankind belongs to the class of 
the foolish. 
In applying, these absolute ideals to practical life, the teachers 
of the Stoa yielded to the fact that there may be progress from folly or 
30. Diogenes Laertius, Lives of Eminent Philosophers, trans. R. D. 
Hicks, L. C. L., Vol. III p. 2Ö(VI7Iq 0. 
31. Ibid., VII, 120 and 127. 
r 
32., Cicero, de Finibus Bo_ at Malte, III, 15,149" 
33. U. F. A. von Arnim, op. cit., InI, 143-144. E. T. in Plutarch's 
Morals, revised by William W. Uoo n, - (Boston: Little 'Bronn, an ompany, 
ITTjt 
, IV, 380 
(De communibus notitiis adversus Stoicos 10). For sicniliar 
metaphors compare }. FývonAmins o2. cit., I. T., No. 530 (p. 142). 
The one striving and finally attaining virtue is like a puppy whose organ 
of sight had been developing for days, and all at once be gains the power 
of vision. 
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wickedness in the direction of wisdom or virtue. 
34 They believed every an 
was born with a capacity for acquiring virtue. This capacity centered in 
their belief concerning the authoritative part of the soul (also called 
divine reason or the rational soul). To them, the authoritative part of 
the soul is of divine origin, and is a part of the great primal force,: or 
God, making its home in the human body 
:5 Its foundation is given at births 
but there must be growth within and association with rational beings before 
it is of gay use. However it does not even begin to function properly 
until a child is about seven years old 
3b 
This rational soul, or spark of deity within man, is the voice of 
the law of reason and nature. By living in constant obedience to the 
rational soul which keeps watch within, one is able to attain virtue. 
37 
The goal of virtue, however, can be reached only after the soul has been 
trained and taught, and by continual practice brought to perfection. 
38 
This training is carried out, according to Paul lr. "endland,, by contemplation, 
introspection, aid self-testing. 
39 Accordingly, every night the one 
31k. Plutarch, Quomodo quis ssuos in virtute sentiat fectus 12. There 
e and its application to is a basic tension in Stoicism between t"he Id al 
life situations. Therefore, some of the absolute standards were modified 
to bring them into harmony with actual conditions. Cf. further Samuel Dill, 
Roman Society Nero to Marcus Aurelius- (London: Macmillan and Co., 
L, 19 -pp* 
35. Seneca, Eristulao Mom rte, LXVI, 12 and XXXI, 11. 
36. E. Vernon Arnold, a. cit., p. 260. 
37. Seneca, istulae Ito rales, XLI, 2. 
38. Ibid., p XC, 4546. 
39. Die Hellenistisch-Ttönische Kultur (Vol., I of N. NT., second and 
third edi'£3cn; gen: .-r,, 912), `-p1.86. 
18 
striving toward virtue should examine all of his actions during the day. 
During the period that precedes the attainment of virtue, there were 
states of the soul, which resemble aspects of virtue. The one striving 
towards virtue, called "the probationer"40 (rrf oK 
nTW'I 
, proficiens), 
must perform his duty regularly in every aspect and in harmony with nature. 
It was necessary for him to condemn his previous life and exercise a central 
act of will in grasping the offered privilege of wisdom. When he achieves 
an "abiding stability of mind, '41 he becomes one of the wise. 
Thus,, 'it is basically by learning and practice that one draws nearer 
to the goal of virtue, although the stages of progress are variously stated 
ý: 2 
Progress is not a midway point between vice and virtue; it is a long 
preparation43 which is followed by the crowning moment when virtue is 
attained at last. Virtue is not reached by gradual addition of item to 
44 Since the two moral states item, but is complete and absolute in itself. 
were at opposite extremes, the actual passage from one to the other was not 
gradual but instantaneous. 
45 
By a sudden and complete change a person is transferred from folly 
to wisdom. In fact, so rapidly does the transition take place that the 
40. E. Vernon Arnold, off. cit., p. 291&. 
41. Seneca, Moral Essays, trans. John W. Basore, L. C. L., II9 213 
(Dialogorum, IXE 27p3 . 
h2. Seneca, . istulae Morales LXXV: and XCV. Epictetus, The Discourses, IV's ii. 
I3. Epictetus, The Discourses, I, 15,7-8. 
44. Cicero$ de Pinibus Bonorte et Y-alorum, III, x, 34. 
45. Plutarch, De communibus notitiis adversus Stoicos 9. 
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one who has just become wise is at first unconscious of his new state. 
46 
Then again in a moment he passes on to an awareness of what he ought to do. 
The moment when the foolish man becomes wise is different from all his 
previous progress. Chrysippus Fragment 221 describes the change as: The 
conversion, however, which leads to divine things, is effected by a change 
47 
(IA- e r., 4 0%Dý, the soul being changed to wisdom. " That the conver- 
Sion produced is considered fundamental may be seen from Seneca's istulae 
Morales: 
I feel, my dear Lucilius, that I an being not only reformed, 
but transformed (transfigurarij. I do not yet, however, assure 
myself, or indulge the hope, that there are no elements left 
in me which need to be changed. ... And indeed this very fact is proof that my spirit is altered into something better, 
-that it can see its own faults, of which it was previously 
ignorant. I therefore wisi6to impart to you this sudden 
change in myself; ... (VI, 1) 
For one who has learned and understood what he th ould do and 
avoid, is not a wise man until his mind is metamorphosed 
[transfi tus] into the shape of that which he has learned. 
SCIV, 
The Stoics went so far as to say that a person -who would be classified 
among the worst of men might take a nap after lunch and awaken to find 
himself in an instant a wise man being virtuous, happy! and having a 
perfect intellect-50 On another occasi one the full grasp of philosophical 
46. _., 9 and 10. 
`i 7" H. F. A. von Arnim, 22. cit., III, 52. F. T. in The Writirgs of 
Clement of Alexandria, trans. Rev. Gilliam Wilson Vol. XII of Ante-Nicene 
Christian Library, W. Rev. Alexander Roberts and James Donaldson; 12ureh: 
T. && T. CClark, 1869), Vol. II, p. 151 (St romata, IV, 6,28). (Insertion mine. ) 
48. E. T. by Richard M. Gumrnere, L. C. L., I, 25. (Insertion mine. ) 
I9. Ibid., III, 133. (Insertion mine. ) Cf. also Seneca, Epistulae 
Morales, I I,, 8. 
50. Plutarch, Compendium argurnenti Stoicos absurdiora oetis dicýere1. 
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truth is compared to the initiatory rites of the cults. 
51 Marcus Aurelius 
makes use of terms which declare it to be a profound inward change. In To 
Himself IV, 3, Marcus Aurelius speaks of the result of contemplation: 
". .. thou canst at a moment's notice retire into thyself. ... Make 
i 
use then of this retirement continually and regenerate [ol V aL VLoüV 
thyse1f. "S2 Even stronger language is used in To Himself, VII, 2: 
What is outside the scope of my mind has absolutely no concern 
with my mind. Learn this lesson aJd thou standest erect. 
Thou cvnst begin a new life (. v/ýº 11+ vM1]! See but 
things afresh ass thou uXed to see th733; for in this consists 
the new life (d v dp 1wva1 
Considering the above discussion and quotations, we are prone to 
agree with Johannes Weiss that the Stoic belief "makes a genuine rebirth 
its goal. "54 They were conscious that a kind of rebirth was necessary 
before a man might attain this highest good. On several occasions, this 
new birth is represented as a decision envolving a choice between two ways. 
55 
The one who attains the highest good brings himself into harmony 
with the whole of nature. Therefore, "to live virtuously is to live 
according to scientific knowledge of the phenomena of nature, doing nothing 
which the Universal Law forbids., which is the Right Reason which pervades 
all things, and is the sause as Zeus, the Lord of the ordering of this 
world.  
6 
Virtue alone is sufficient for a happy We. And the possession 
51. Seneca, E istulae Morales, XC, 28. 
52. E. T. by C. R. Haines, L C. L., pp. 67 and 69. (Insertion mine. ) 
53. Ibid., p. 165. - 
5it. The Histo of Primitive Christianity, trans. F. C. Grant and 
others (London: MacmcTMMan and Co., Limited, 1937), I, 235. 
55. P. Wendland, Die Hellenistisch-Röriische Kam, p. 85. 
56. Diogenes Laertius, Lives of Eminent Philosophers, vii, 87-88 
II, 195). Paraphrased by E. ernon Arnold , E. cit., p. 283. 
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of virtue is independent of the deity. 
57 
One who possesses virtue is calm 
in the midst of dangers, uniovcd by desires, and peaceful amid the storms of 
life. Actually, the wish man is in want of nothing, and yet has use for 
everything. 
Although there are'statementa to the contrary, the general Stoic 
teaching declares that virtue cannot be lost. 
58 If asked for e ples of 
a wise man, the followers of the Stoa would point to Socrates, Diogenes or! 
Antisthenes. however, they would readily admit that the wise man is as rare 
as the phoenix only one in five hundred years. 
59 
GMIERM OBSMWATIONS 
The Stoic belief concerning a new birth of the inner life becomes 
more clearly understood through a contrast with Christian teaching. The 
Stoic wise man was exempt from popular forms of worship because he could 
truly worship throu&h contemplation. i«'ithout fear he maintained a reverent 
attitude toward God. However: the wise man need not obey God, but ho follows 
the plan of God because he chooses to do so. In fact, God was conceived 
"as something general and static, remote from the individual, rather an 
enveloping nether, "6 
There was no divine plan of salvation. Repentance was something 
blamäble;; whereas, "not repenting" was considered as an ideale To them, 
57. Cicero, De Natura Deoruum, -, III, maLvi, 86-88. 
58. Diogenes Lasrtiua, Eno cit., vii, 127. Seneca, iatulae Moralles, 
L, 8. 
. 
59. Seneca, Ebi s Morales, nu, 1 (LL., I, 279). 
60. Edwyn Bevan, Christianity (NNo. $I of The Home University Libr of 
) odern Knowledge, eds. Gilbert hurray & 0. N. CS c London: oior 
University Press, 1953), P. 10. 
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salvation was not concerned so tnuch with guilt and sin, but with the 
deliverance of, the divinely-given rational sou]. from bondage to the body 
and its reunion with the divine world. 
61 
Since there was no clear belief 
in a personal-God, they did not have the sensitive consciousness of sin 
which is evident in Christian teaching. 
Salvation, to the Stoic, meant a freedom of soul in this life reached 
through one's of efforts. The Stoics held this point of view partly because 
in practice they regarded the spirit of man as essentially part of the 
Divine Spirit so that man is a, eicrocosm in the most literal sense of the 
macrocosm. One became a wise man, th uO the refinement to the utmost 
degrees of his own spirit, although the Stoics would, admit that only very 
few attained this status. Therefore, Stoicism in the last analysis, must 
be classified as an "attainment-religion, " 
62 
since it places the chief 
stress on human effort. Although Epictetus understood a deeper spiritual 
meaning in his use of 4`w w and (ruJ rr) p /&L ' it was only in the 
rationalistic sense of self-deliverance. 
63 
Consequently, the followers of the Stoa were ignorant of the fact 
61. Paul Wendland, "Hellenistic Ideas of Salvation in the Light of 
Ancient Anthropology, " The American Journal of Theolo , -VII (1913), 346. 
62. Shirley Jackson Case, op. cit., p. 286. In contrast to the Stoic 
view, Paul in 1 Gor. 2: 11-12 s clear lear that true Wisdom is not attainable 
through cmerely, human means, but it is revealed by the Spirit of God. The 
Spirit of God ithin the believer, according to Paul, is not the development 
to the utmost degree of our own spirit but is the gift of God to us. Cf. 
W. D. Davies, Paul and Rabbinic Judaism (London: S. P. C. K., 1955), p. 186. 
63. Adlof Bbnhoffer, Epiktet und das Neue Testaccent (Vol. X of 
Religions eschichtliche Versuche und Vo'rarGaiten, eds. Albrecht Dieterich 
and Richard Umtisch; Giessen: r-e öpe . mann, 1911), p. 
277. 
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that "salvation is of God. " They had no conception of Christian regeneration 
--"that supernatural act of God whereby a new and divine life is infused into 
the elect person, .. . "64 There was no new constituent element which came 
into the personality as in the case of a person coming into union with 
Christ. 
Fundamentally, it is necessary to understand that the Stoic who 
exhorts "retreat into yourself and you will find God" is only saying that 
God is bis own reason--the same reason by which all mankind goes astray. 
65 
This being sop the wise man lives without lasting satisfaction and dies 
alone. He has no hope in the life after death. In fact, he renounces hope 
as "the great deceiver. "66 Matther Arnold's closing words concerning Marcus 
Aurelius aptly describe the ultimate weakness of Stoicism: "We see him 
wise, just, self-governed, tender, thankful, blameless; yet, with all this, 
agitated, stretching out his arms for something beyond. "67 
6I. Bernhard Citron, New Birth: A Stud of the Evangelical Doctrine 
of Conversion in the Protestant athers, n'ýg : At the University 
Press, 191ý3, F. 122 quoting Iermanýýsius, The Economy of the Covenants 
between God and Man, P. 322. 
65. Andre Jean Festugiere, Personal Religion among the Cri (Berkeley: 
University of California Press, ]. 95L), pp. 115. 
66. John Bailie, The Belief in Progress (New York: Charles Scribner's 
Sons, 1951), p'p. 65 t. 
67. "Marcus Aurelius, " Essays in Criticism (first series; London: 
Macmillan and Co., Ltd., 1896), p. 379a". 
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III. REBIRTH IN THE MYSTERY RELIGIONS 
Since the latter part of the nineteenth century, there has been an 
enormous flood of literature concerning the Graeco-Oriental mystery religions. 
Many investigators of these cults thought that certain basic conceptions 
should be found in more or less all of the taystery religions. Since the 
idea of rebirth was considered as one of the basic conceptions, there has 
been a considerable amount of discussion concerning regeneration in the 
mystery religions. 
1 Therefore# it would be impossible in such a short 
section of this thesis to discuss every theory concerning rebirth in the 
cult ceremonies. The purpose of this section is to consider the most 
important features of regeneration in the mystery religions as an aid to 
our understanding of the background of regeneration in the New Testament. 
There are some important difficulties involved in investigating 
any aspect of the mystery religions. First, the evidence upon which our 
knowledge of the mystery religions rests is for the most part fragmentary 
and by no means easy to interpret. This one factor causes different 
scholars to arrive at quite divergent results. Two schools of thought are 
evident. One group, represented by such men as H. A. A. Kennedy, 
2 
believes 
that the mystery cults brought., to bear only a minimum of influence upon 
primitive Christianity. The other group, composed of men like Richard 
1. In addition to many shorter sections in works, compare the sonewhat 
uncritical book by Harold R. Willoughby, Pagan Regeneration (Chicago: The 
University of-.. -Chicagö, Press, 1929), pp. 324, tip the critical treatment 
by Joseph Dey, op. cit., pp. 36-131. 
2. St. Paul and the Mystery Religions (London: Hodder and Stoughton, 
1913). .ý 
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Reitzenstein, 3 are disposed to believe that the mount of influence from 
the cults was relatively large even in the formulation of certain central 
doctrines of Christianity. Ahother difficulty in the study of the mysteries 
involves chronology. Therefore, it is well to state the fact that the 
present study is limited to those concepts of the cults which could have 
possible influence upon the belief of the Christians of New Testament times. 
Even then it is necessary to inquire whether the similarities arise from 
the effort to describe a religious experience with a metaphor common to 
philosophers and preachers down through the ages,, or whether the similarities 
are 'due to borrowing one from the other. 
For the most appropriate procedure in describing the concepts of 
regeneration in the mystery religions, Professor Kennedy ? aas chosen to 
consider separately each method whereby the initiate is said to be 
regenerated (or deified). He discusses seven ways through which the process 
of regeneration becomes possible in the various mystery religions. 
5 
In 
order to give a clear exposition, however,, and, at the same time, remove 
the danger of mixing quite hetorogeneous elements, it seems the course of 
wisdom to consider each of the most. importan t mystery religions separately. 
3. Die Hellenistischen Mysterienreligionen (dritte auflage; Leipzig: 
B. C. Teuiner-, 7VT. 
It. For an adnirable presentation of the difficulties resulting from 
improper methods, see Brace M. Metzger, "Considerations of Methodology in 
the Study of the Mystery Religions and Early Christianity, " H. T. R., ýXLVIII 
(January, 1955), 1-20. 
5. St. Paul and the Mystery Religions, pp. 199-210. These categories 
are: (1TParing oTtht the Deity, 2 4-Y ouc, Ko-p. ös s (3) gcstasys 
(4) Contemplation and Revelation, (5) Element-Mysticism, (6) Marriage- 




Furthermore, the mystery religions will be considered in two sections. 
First, regeneration by some type of act of initiation will be described 
under "Mystery Cults. " Second, rebirth by contemplation and abstraction 
with little or no ritual is ermined in "Greek Religious Mysticism. " 
THE MYSTERY CULTS 
The mystery cults were for the most part a group of new religions 
coming in from the Near East and acquiring a new form in the Graeco-Roman 
world. The "mysteries" are the ceremonies which confer membership in the 
secret society. These ceremonies are thought to involve a mystic rebirth. 
They involve secrets which those present are bound not to divulge. Hence, 
the insufficiency of evidence regarding the meaning of the innermost rites. 
Being distinct from the city-state cults, these worshipping 
communities were made up of voluntary adherents. They offered personal 
salvation to all regardless of nationality and rank, except Mithraism which 
limited membership to men only. Salvation meant escape from the tyranny of 
Fate and its most devastating visitation, death. This privilege of 
immortality was reached by the process of regeneration. The process : was 
frequently described as deification. Thus, by what may broadly be called 
sacramental means, the worshipper became united with the deity. 
Isis and Osiris-Sorapis 
. 
One of the most often quoted parallels to rebirth in the New 
Testament is the account of Lucius' initiation recorded in Apuleius' 
Metamorphoses (or The Golden Ass). The African Apuleius, born in the 
second century A. D., is one of the-most curious figures of Roman 
literature. He was a rhetorician and a philosopher, a medical doctor and 
27 
a magician, and he presented himself fcr initiation into all of the mysteries. 
In Metamorphoses he tells of a Lucius of Corinth, who, after being transformed 
into an ass by blind fortune, comes back to human form through a gift of the 
goddess Isis. 
Book XI describes the religious conversion and initiation of Lucius. 
For a period, the priest gently urged Lucius to postpone his desire for 
initiation because: 6 
... he (the priest) said that there was none of his company 
either of so desperate a mind, or so rash and hardy unto death 
as to'enterprise receiving this mystery without the commandment 
of the goddess, whereby he should commit a deadly offense: 
considering that it was in her power both to damn and to save 
all persons, and that the taking of such orders was like to a 
voluntary death (voluntarlae mortis] and a difficult recovery 
to health: 'and if anywhere t eýi re were any at the point of 
death and at the end and limit of their life, so that they 
were capable to receive the dread secrets of the goddess, it 
was in her power by divine providence to make them as it were 
new-born and to reduce them to the path of health [. . uý odam 
mo renatos ad novae reponere rnrsus salutis curricula]. 
In order to understand Lucius' new-birth, the passage which describes 
the'Isiac initiation proper is important:? 
... I approached near unto hell, even to the gates of 
Proserpine, and after that I was ravished throughout all 
the elements, I returned to my-proper place: about midnight 
I saw the sun brightly shine, I saw likewise the gods celestial 
and the gods infernal, before whom I presented myself and wor- 
shipped them. 4 
This passage., although Apuleius desired and succeeded in making 
it so: nethat obscures seems to indicate that through the ritual the initiate 
believed he was making a trip around the universe: he became familiar with 
Hades, approached Very near and honored the infinite gods, passed through 
6. Apuleius, The Golden Ass, trans. W. Addington, revised by S. Gaselee, 
L. C. L., 1915, p. 577-XI, 
" 
2 ). (insertions and italics are mine. ) 
7. Ibid., p. 581 (XT,. 
ý23). 
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the intermediate region of the elements, and arrived at the superior sphere 
where in the midst of a great light-he adores the heavenly gods. Thereby, 
with the help of the goddess Isis, Lucius is guaranteed escape from the bad 
influence of the demons during the remainder of his present and future life. 
He is no longer subject to the tyranny of Fate, but only to the dominance of 
Isis. 
The account of Lucius' initiation into the Isiac cult is interpreted 
by A. D. Nock$ as producing a rebirth which follows a cystic death. From 
Metamorphoses XIS 21 and 23, Professor Nock considers the central act of 
initiation as a death issuing in life, a death through which the initiate 
bad to pass. On the other band H. A. A. Kennedy9 cautions the reader not 
to exaggerate the obscure remarks and hints of Apuleius. This caution is 
necessary because it is difficult to determine bow auch of a genuine 
religious experience was involved'and exactly what it meant. 
Due to the fact that the life which the initiate now begins will 
be lived in other conditions be can be called guodam o do renatus (born 
again in some fahbion, Metamorphoses XI, 21). Apulelus appears almost to 
apologize for using the term renatus-by adding odam modo. 
10 
Again, this 
expression is rendered lass decisive since renatus ug odam modo is used in 
Metamorphoses XI, 16 not to emphasize the effect of the initiation, but to 
describe the restoration of Lucius to human form. Taking into consideration 
that this initiation was not completely sufficient, for he underwent two 
B. "Early Gentile Christianity and its Hellenistic Background" Essays 
on the Trinit and the Incarnation, A. E. J. Rawlinson, editor (Londons 
Löngmans, Green and Co., Ltd., 1928), p. 105, n. 1, pp. 113,11?. Hereafter 
referred to as "Early Gentile Christianity. " 
9. St. Paul and the Mystery Religions, p. 209. 
10. Wilfred L. Knox, Some Hellenistic Elements in Primitive Christianity 
(London: Oxford University Press, 19 44),, F. 91. 
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other initiations after this one (XI, 27 and 29), it is possible to say 
that benefit derived fron the Isiac initiation was a "precarious redemption. " 
11 
After the initiation Lucius celebrated "festissimum ... natalen 
sacrorum" (the nativity of my hold order, XI, 24). The tern natalis in 
Latin has manifold uses. Not only does it mean "birthday" but also the 
"beginning-day, " the "beginning, " and "commencement" of a rule, and the 
"first day" of the rule. Here natalis can denote the'f irst day in the 
worship of Isis. Consequently, it is difficult to see that use of natalis 
supplies any conclusive proof of a mystical rebirth. 
12 
The fact that Apuleius has Lucius speak of the high priest as 
p. . now my spiritual father" (XI, 25) does not suffice as evidence for 
the initiate becoming a child of the deity (A. Dieterich's supposition)13 
or for the priest becoming the mediator of rebirth (R. Reitzenstein'B 
suggestion). ' At no point in the text is there any suggestion of Lucius 
becoming a son of the goddess, but he becomes a "zealous worshipper" 
(XI, 26). 
From the foregoing discussion, it is possible to side either with 
such men as Albert Schweitzer 
15 
and Martin Dibelius 
6 
who believe that the 
11. Vincenzo Jacano, "La RT 4 %yy tvL, Q i in S. Paolo e hellt ambiente 
pagan, " Biblica, XV (19314), 387. 
12. Wilfred L. Knox, Some Hellenistic Elements in Primitive Christianity, 
p. 91. -- 
13. Eine Mithrasliturgie (zweite auflagej Leipzig-Berlin: B. C. Teubner, 
1910), p. 1i f. 
14. Poimandres (Leipzig: B. G. Teubner, 1904), p. 215, n. 1. 
1,5. The sticism of Paul the Apostle, trans.. Wilhiam Montgomery (London: 
A. & C. Bläcýc s, P 
rý 
16. Die Pastoralbriefe, revised by Hans CoonAelmann (vol. XIII of H. z. N. T., 
third edii n; ragen: _. 
J. C. -B. 
Mohr,. 1955), ° P.. 112. 
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Isiac initiation mediates a new birth in this life, or with the studies 
of Jacano, J. Dey, and W. L. Knox who find it difficult to see such an 
implication from the evidence. At the conclusion of his discourse on 
regeneration in the Isis Mystery, Professor Jaconol? affirms that one 
cannot derive any allusion to a divine birth from Apuleius. At any rate, 
it is, not possible to arrive at completely valid conclusions regarding the 
connection with early Christianity because the most important evidence, 
Metamorphoses, comes from 150 A. D. which is later than primitive 
Christianity. James Moffatt18 comes to the following point of view: 
". .. Apuleius, a literary artist who picks up phrases from any quarter 
to suit his purpose. The historical student will always be chary of 
assuming without further evidence that such terms were used by Isis 
worshippers during the first half of the first century. " 
Cybele and Attis 
A, second, often-quoted parallel to regeneration in the New Testament 
occurs in reference to the taurobolium in the mystery of the Great Mother 
(Magna Mater). A Christian named Prudentius (b. 318 A. D. ) vividly 
describes a taurobolium being carried out for the purpose of consecrating 
a priest of the Great Mother. After being elaborately, adorned, the priest 
descends into a trench underneath an open grating on which a bull was to 
be sacrificed. Then, Prudentius continues: 
19 
17.22. Li-2. s, p. 387. 
18. Grace in the New Testament (London: Hodder and Stoughton Limited, 
1931), P. 59. 
-19. E. T., by. C. K. Barrett! The New Testament Background: Selected 
Documents, pp. 9b-97. Hereinafter reTrred to as Documents. 
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... they pierce its [the bull's) breast with a sacred spear, 
the gaping wound emits a wave of bot blood, and the smoking 
river flows into the woven structure beneath it and surges wide. 
Then by the many paths of the thousand openings in the 
lattice the falling,, shower rains doum a foul dew, which the 
priest buried within catches, putting his shameful head under 
all the drops, defiled both in his clothing and in all his body. 
Yea, he throws back his face, he puts his cheeks in the way 
of the blood, he puts under it his ears and lips, he interposes 
his nostrils, he washes his very eyes with the fluid, nor does 
he even spare his throat but moistens his tongue, until he 
actually drinks the dark gore. (Peristephanon X. 1011 ff. ) 
Althop» the priest coming out of the pit was adored as though a 
god, we do not know whether ordinary people who went through the ceremony 
were treated in this manner. 
20 
A similar ceremony was performed with a 
ram and called a criobolium. The meaning of the terms taurobolium 
(Tau('o flAl. V ) and criobolium (Kp10f3 ii eV ) for a long time 
were enigmatic, but are now known to designate the act of obtaining a bull 
or a ram with the help of a hurled weapon, probably the thong of a lasso. 
21 
The early inscriptions mentioning the taurobolium do not explain 
its moaning. They only state that a taurobolium has taken place ani may 
include details concerning its cost. Later, when inscriptions begin to 
state the aim of the taurobolium, it is found that this ceremony was a 
sacrifice. That is shown by such inscriptions as the one found at Lyons, 
France, dating from 160 A. D. 22 The purpose of this tauroboliurp, which is 
a good example, is stated to be for the X11-being of the emperor,, his 
house, and the town of Lyons. Thus, it has the character of a public 
festival. This type of tauroboliuai, that is, as a sacrifice, is recorded 
20. A. D. Nock, "Early Gentile Christianity, " p. 105, n. 1, 
21. Franz Cumont, The Oriental Religions in Roman Paganism (Chicago: 
The Open Court Publishing Company, 1911)j, -p-. 677. 
22. Corpus Inscr3 tionum Latinarum (Berlin: George Reimer, 1899), 
Vol. XIII, No. 1571 (p. 212). Hereinafter referred to as C. I. L. 
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in inscriptions on till about the middle of the third century A. D. 
In the year 241 A. D., the taurobolium turns up in the inscription 
as an initiation of an individual. 
23 It is presumed that at about this 
period the blood rite began to be understood as a ceremonial whose end was 
the attainment of personal salvation. However, the efficacy of the rite 
of the taurobblium differed in what was promised the initiate. On the one 
hand, there is epigraphical evidence in which the rite was efficacious for 
twenty years. 
24 
Then, from Rome there is the inscription of 376 A. D. which 
designates the person who received the taurobolium as in aeternum renatus 
(reborn to eternity). 
25 
It is interesting to notice that this phrase 
"reborn to eternity" does not occur in the cult of Cybele and Attis anywhere 
previously or later. 
26 
Significantly, the date of this inscription is 
thirteen years after the death of the Emperor Julian, a devoted adherent 
to the cult of Cybele. The pagan reforms attempted by Emperor Julian were 
plainly imitationsof the Christian Church. Therefore, the phrase "reborn 
to eternity" is probably the result. of competition with Christianity, which 
promised eternal life to its adherents. 
27 
Several prominent ideas should be stressed in concluding our 
treatment of the taurobolium. First, from the evidence which is extant, 
it seems that the blood rite began as a public festival and later developed 
23. C I. L., XIIi, 518 (p. 68). 
24. Cam., VI, 504 of 376 A. D. and C. 1. L. 
. 
VI.. 152 of 390 A, D. 
25. C. I. L., VI, 510 (p. 97)" 
26. CI. L., VI9 736 is not considered genuine. Cf. - Dey, 22. cit., 
p. 73. 
27. Bruce M. Metzger, op. cit. # pp. 10-11. 
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into a personal initiation. 
28 
Second: due to its great expense, the blood 
baptism appears never to have, been required for membership in the cult of 
the Great Mother. Hence, it was not considered as an absolute essential 
for the salvation offered by the cult. Third, the rebirth effected by the 




Fourth, because the earliest date in which the blood 
baptism was spoken of as producing a rebirth to eternity comes from the 
latter part of the fourth century A. D., Professor Kennedy is correct in 
finding the tauroboliurn to be inadmissible as evidence for our period. 
30 
Apart from the tawroboliumý there is yet another aspect of the 
rites of the Great Mother wbi. ch are said to bring rebirth. Sallustius, an 
official under the Emperor Julian,, gives an extremely compressed account of 




1C Ki ö Q'/ý. oy. 
After describing some of the festival, Sallustius 31 states: 
Then comes the cutting of the tree and the fast, as though 
tyre also were cutting off the further process of generation; 
after this we are fed on milk as thou h being reborn IL? 
II that is followed by ävaý tvvw 
rejoicings and garlands and as it were a now ascent to the 
gods. 
These rites seem to be celebrations in which an the faithful participated 
28. A. D. flock's hypothesis ["Early Gentile Christianity", p. 1181 to 
the contrary is without proof. 
29. A. D. Nock, Conversion, p. 2811. 
30. St. Paul and the ! ste Religions, p. 230. Likewise, A. D. Nock, 
"Early Gentile Christianity", pp. X119. 
31. Sallustiua,, Concerning the Gods and the Universe, ed. A. D. Nock 
(Cambridge: University Press, =2)-pp. - ý, ("Mjter IV). 
34 
every year rather than the ceremony of individual initiation. 
32 Hence, 
this quotation from Sallustius cannot be used to demonstrate that rebirth 
was effected through initiation into this cult. By way of summary, it seems 
impossible to prove from the evidence which is extant that a spiritual 
rebirth had a place in the cult of the Great Mother when the New Testaccent 
writings came into beine. 
£leusinian 
'According to some investigators the idea of regeneration is found 
in the Eleusinian, mysteries. 
33 In this cult the nights from the 20th till 
the 23rd boedromion were dedicated to the celebration of two sacred dramas: 
(1) The taking away and finding of Kore, (2) The sacred marriage. While 
seeking to point out the shamelessness of the myths of the gods, Clement 
of Alexandria records some valuable information. Clement describes the 
myth of Demeter, goddess of fruitfulness, wandering about, looking for her 
daughter Kore, and becoming tired in the neighborhood of Eleusiu (near 
Athens). He continues: 
34 
Well, then ... Baubo having received. Demeter hospitably, reaches to her a refreshing draught; and on her refusing it, not having 
any inclination to drink ... and Baubo having become annoyed, 
thinking herself slighted, uncovered her secret parts (nakedness), 
and exhibited them to the goddess. Demeter is delighted at the 
sight, and takes, though with difficulty, the draught--pleased, 
I repeats at-the spectacle. (Protrepticus II, 20P 3. ) 
In addition, Clement -states the formulas called the Q'C V 
&1ý. ( 
(S ny theca), of the Eleusinian mysteries as follows: 
35 
32. A. D. Nock, "Early Gentile Christianity,  pp. 117-118. 
33. Notably, A. Dieterich,, on. cit., pp. 125-126. 
324. Clement of Alexandria. The Writings of, op. cit., I, 31. 
(Insertion-e. )- 
Ibid., p. 32. (Insertions mine. ) 
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I have fasted, I have drunk the cup, [k eon]; I have received 
from the box [cista]; having done [f pyacvýolcý, q&I o$ is 
I put it into the basket, and out of the basket into the 
chest [cista]. (Protrepticus ii, a, 2) 
The S ntbema is important since many explanations of the Leusinien 
mysteries revolve around it. By its reference to the icykeon (cup), the 
formula is thought to be a part of the ceremonial included in the sacred 
drama of Demeter searching for Kore. Within the cista (chest) the sacred 
objects were probably placed. However, exactly what these objects were 
bas been the subject of considerable speculation. 
36 
It is thought that a 
rebirth was indicated by a symbolic act, thatiis, "by contact with a 
representation of pudendum of Demeter in a cista. *t37 Certainly, the meaning 
of the act suggested by the Synthema must be found in the connotation of 
i 
Ero s ý`oy 
IL 
äýc, 
t vos . Unfortunately., however, she meaning of £ 7. L PYt, 
is still undisclosed. Therefore, no definite conclusion can be reached 
about the meaning of this formula. 
38' 
The second and more secret part of the tleusinian rites was the 
drama of the sacred marriage. This drama was probably a marriage between 
Demeter and Zeus. 
39 The fruit of the sacred marriage is Plutos, the 
36. Theories: (1) A representation of the hp allus, A. Dieterich, 
ER. cit., pp. 125-126. (2) A female sex organ, -Otto Kern, Die Religion 
der Griechen (Berlin: Weidmannsche Buchhandlung, 1935), 1I, T9 '. (3) Both 
the mad female sex organs? M. -J. , Lagrange, "La r4g6neration et in filiation divine dans lasmysteres d'Eleusis, " Rw, 1XXVIII (1929), 
70-75. 
37. A. D. Nock, "Early Gentile Christianity. " p. 117. 
38. J. Dey, 2. cit., P. 19. 
39. Opposing the early Christian writers who mention a Demeter-Zeus 
marriage, M. -J. Lagrange f2p. cit., R. B., XXXVIII (1929), 2051 holds that 
it is a marriage of Demeter with a mortal person. 
36 
divinity rich in this life and the next life. In connection with the sacred 
marriage, a quotation from Hippolytus in the Naosenia senuon is often 
considered. Hippolytus states that the priest celebrating the ceremony 
calls out: 
40 
'August Brirao has brought forth a holy son, Briczos, f that is, 
the strong (has given birth) to the strong. (Refutatio 
Orunium Haeresium Bk. V, Ch. 8) 
Brimo is thought to be equated with Plutos. 
41 From the marriage drama the 
initiate is assured the favor of the goddess, which included the certainty 
of being happy after death. However, there was no transformation. In fact 
Lagrange rightly states that to place in the center of the Eleusinian rites 
a sacramental act of divine affiliation is to falsify their meaning and 
their value. 
42 
Another point of interest is the yE v 11 T-, n Tw 
V 
h-W I 
found in the pseudo-Platonic Axiochus (371 D). This expression does not 
imply with certainty that Axiochos was called yEv y'? Tf because 
he was initiated and as an initiate. 
43 Actually, another explanation of 
this phrase is evident from the context. The mention of the initiation of 
Heracles and Dionysius, sons of Zeus, suggests some relation between these 
sons and Axiochos. Furtherrore, the family of Axiochos, Eu rr. t r 
dog 
boasted divine origin. 'The preferable interprotation44 appears to be that 
4ß. Hippolytus, Philoso hurnena or the Refutation of All Heresies, trans. 
F. Legge (London: SPCK, 192 , 
I, 135. " 
ltl. V. Jacono, op. Cit., pp. 389-390. Although, A. Dieterich [og cit., 
p. 138) uses the "caowe priest" as a proof of a rebirth of the my c. 
. i2. M. -J. 
Lagrange, "Bulletin: Nouveau Testament, " R. B. ILI (1932), 121. 
43. This stand is in opposition to E. Rohde, Psyche, p. 602 f. 
44. V. Jacono, op. cit., p. 391. 
37 
Heracles and Dionysus are sons of Zeus, and Axiochos believes himself to 
be a son of Zeus because of the divine blood in his veins. Although 
Axiochos is secured from the fear of death because he has been initiated, 
he is even more assured as a descendant of the deity by being a member of 
the EvT OST? 
/ SO" family. Hence, a spiritual rebirth is not implied. 
Finally, it is appropriate at t Ms point to mention a reference in 
Tertullian which needs clarification. The passage in De Baptismo 5 was 
formerly translated as follows: 
45 
... at all events, at the Apollinarian and Eleusinian games 
they are baptized; and they presume that the effect of their 
doing that is their regeneration, and the remission of the 
penalties due to their perjuries. 
More recentlyi however, the word "Eleusinian" has been corrected 
to read "Pelusian. "46 Thus, this passage does not apply to the Eleusinian 
cult. Even in its application to the Pelusian festival, this baptism was 
not a means of initiation. The bath was to, effect a cleansing which 
authorized the "washed" persons to participate in the festival. Consequently, 
it is very unlikely that any such significance as regeneration was attached 
to the Washings of the Pelusian festival or Apolline, games. 
47 
-- ýt 
15. Tertullian, The Wri of, trans. Rev. S. Theiwall and others 
(Vol. XI of Ante-Nicene Christian Library; y; Edinburgh: T. & T. Clark, 
1869), Vol. I, p. 2367 ham"Apo arian" in this quotation means 
that which pertains to Apollo. 
b6. Cf. Tertullien, Traits du Bapteme, text and, trans. R. F. Refoul'e 
and M. Drouzy n Sources 'hr tienn s--saris: Los . ditions du Cerf, 1952), 
p. 72 citing for his . proof of changing 
the text" F. - J. Dö1eer, "Die d 
Apollinarischen Spiele. und das Fest, iPelusia, ° Antike und Christentum, 
Band I (1929), pp. 150 ff. 
47. A. D. Nock, "Early Gentile'Christianity, " p. 113. 
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GREEK RELIGIOUS MYSTICISM 
"The gsterq religions provided a fertile soil for a type of 
mysticism in utich the rites and ceremonies were interpreted as more 
outward symbols of psychical appearances achieved in meditation and 
ecstasy. 
X 
Thereby, in Greek mysticism, the entrance into the super- 
earthly takes place through an act of thinking. In this act the personality 
raises itself above the ordinary senses which make the individual regard 
himself as in bondage in this life to the earthly and temporal. The aim 
of this discussion is to investigate the idea of regeneration in two 
examples of mystical literature: A Mitte Liturgy and Corpus Hermeticum. 
A Mithras Liturgy 
The Paris Magic Papyrus 5711 has become known as A Mithras Liturgy 
through the effort of Albrecht Dieterich49 to demonstrate that the papyrus 
is a liturgy of the Mithras cult refashioned into a magic formula. Both 
Reitzenstein and Cumont deny it is a fragment of Mithraic liturgy-50 
however, this question does not obstruct our purpose. Although it contains 
older doctrine, this magic papyrus dates from about the beginning of the 
fourth century A. D. 
51 
The so-called Mithras Liturgy contains instruction about the actions 
and prayers which are necessary for the attainment of an ecstatic journey 
4 8. Rudolph Bultmann, Prinitive, 'Christianit y in its Contemporary Setting, 
trans. R. 11. Fuller (London: ' ames and Hudson, 956)., p. -1bß 
149. Eine Mithraslitur ie. The Greek papyrus is quoted complete in pp. 
2-15. Dieteric% s text will be referred to hereafter as Dieterich, p. 
line 
50. F. Cumont, The Oriental Religions in Roman Paganism, pp. 260 f. 
Cf. also A. DietericFi-p12t., - pp. 25-225: 
51. Harold R. Willoughby, 22. cit., p. 163. 
39 
to heaven and a vision of God. The closing prayer reads: 
52 
... Gaze on the god, groan long, and greet him'thus: "b Lord, hail, ruler of water, hail, founder of earth hail,, sovereign of 
spirit. Lord, ' having been born again [p'd\iv yf_vP1kGos j 
I depart; increasing aný having been increased 3 die; born of a 
life-giving birth (äTto )ILVJrv'Ews SYo OV0v ]I am set 
free for death and go on my way, as thou didat ordain 
[ düs Tb KTfQ'"I$ ), as thou didst enact and didst 
make the mystery. " (Dieterich, p. 14s lines 26-23. ) 
Dieterich considers this section of the papyrus to be the "clearest 
and most far-reaching use of the picture of death and rebirth we possess in 
a liturgical text of antiquity. "53 Other parts of the papyrus give light 
as to the meaning of rebirth at this point. At the beginning of the prayer 
we have154 
... if it seem good to you to give me, held., as I ;m by my 
under ging nature, to immortal birth 17', of At vaL r', " 
t VE v'a i 1, in order that, after' the present need which 
resces sore upon me, I nsy behold by deathless spirit the 
,, 
solid ea)'th and deathless Beginning, by `deathless water, by 
air, that I may, be born anew by Thought [ IV A vo h/. A r1 
wt r'r[ýeWrý w+ ý, ̀  that I may be initiated and that the sacred 
spirit may breathe in me, ... for today I am to gaze with deathless eyes, I who was 'hörn mortal from a mortal womb, but 
transformed by mighty power and an incorruptible right hand. 
(Dieterich, p. lt, line 6 ff). 
EIBEöV Then, after the vision of, God ( Op 
Dieterich, p. 10, line 28), because the regeneration is already accccplished, 
folios is addressed: 
55 
"0 Lord, hail, .. Helios, Lord of heaven and earth, god of 
gods, .... I am a Iman, A. the son of my mother B. born of 
52. E. T. by C. K. Barrett, Documents, pp. 103-104. (Insertions mine. ) 
53.22. cit., p. 166. 
54. E. T. by C. K. Barrett, Documents, p. 103. 
... 55. mid. 
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the mortal womb of B and of lifegiving seed,, and this day by the 96 
who has been regenerated [µX roc yC VV n ®E vTvS IS 
who out of so many thousands have been brought into immortality 
[ o'c IT wO #(v Kr1 cr eEis] in this hour by the counsel of 
god, who is good beyond measure ,... " 
(Dieterich, p. 12, lines 
2 ff. ) 
Many investigators including Martin Dibelius and H. A. A. Kennedy cite this 
papyrus as being a clear example of a rebirth mediated in this life and 
expressed under the figure of dying to live. 
notice that V. Jacano57 considers the use of 
p. 14, line 33) and 
ä 
Trot B ow .cTIT BEi 
rPWP at (Dieterich, p. 12, line ) 
It is also interesting to 
1TOf¬v0J4-11 (Dieterichj, 
cv rvcu r11 
to refer to the fact that 
after living a regenerated life, the mystic is approaching physical death. 
Thereby, the mystic will take a trip through the spheres and assimilate 
himself with the deity. 
A different--yet plausible--interpretation is presented by J. Dey. 
SB 
In the papyrus death is thought of as present after rebirth has already 
taken place--a reverse of the usual death and rebirth figure. Thus, for 
Dey, a nyatical death is ruled out. Further, -the use of the terms T fl 
cLOdvod TI I /EV E 3I (Dieterich '. Ps line ö) and dlfd9KVaTlý'ýEiS s 
(Dieterich,. p. 12 line 5) applied to the mystic seem to c::. ntradiot a physical 
death. Therefore, Dey believes the word tsdeatha to refer to the end of the 
ecstasy. In the first prayer (Dieterich, p. ü, lines 18ff. ) the vision is 
stated to be possible only. with "deathless qes" after the mystic is exalted 
00 
56. The term /. -c T"LYEvvi 
Lvr°5 is a conjecture of Dieterich. 
The papyrus has Ycvvh8cVr0S. Cf. A. Dieterich, . cit., 
p. 12, footnote for line lt. 
57. 
-P2" 
_., P. 39I. Kennedy and others would, be opposed to this 
view. 
58.02.. cit.. s pp. 105-109. 
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and cleansed, and at the-end of the vision he returns to his customary 
earthly life. Consequently, this rebirth is a gift from higher spiritual 
powers granted to the mystic in the course of his ecstasy with the sole 
aim of obtaining a vision. 
Whatever view may be taken of A Mithras Liturgy, the two phrases, 
1v VO rer. rtE 7-4 yEVV yý 69 w (Dieterich, P. It, 
line 13) and C/B£öJ (Dieterich, p. 18, line 28) are to 
be remembered since they indicate the means whereby the mystic is brought 
to regeneration or deification. And these thoughts have some similarity 
to chapter XIII of the Corpus Hermeticun. 
Hermoticism 
The Hermetic literature was considered as coming fron the god of 
wisdom, Hermes Trismegistos. Besides the large amount of fanciful and 
astrological literature attributed to Hermes, there are important writings 
-which contain religious and philosophical teaching known as the C 
Hermeticuua. 
59 
The central doctrine of the Corpus is that of liberation 
from the tyranny of fate or natural necessity through the mystic 
contemplation of God. In this group of essays, Hermes speaks in a dialogue 
with a son Tat. The eighteen tractates of the Corpus are thought to have 
been brought together in the fourth century A. D.,. although some of 'the 
writings are evidently older. Treatise I: (called ýPoimandres). was probably 
59. The text and translation used for this discussion will be the 
more recent work by A. D. Nock and A. -J. Festugi re, Cor us Hermeticum 
(Paris: Societg D'Edition "Les Belles 
. 
Lettres, ".. 191 , except where the 
English translation by Walter Scott (Hermetica (Oxford: Clarendon Press, 
1921)I agrees with the French translation of iestugiere, in which case the 
English will be quoted fron Scott. C. H. will be the abbreviation for 
Corpus Vermeticum. 
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written in the latter half of the second century A. D., and Treatise XIII 
toward the end of the third century A. D. 
60 
The latter is the most important 
tractate for our study. It is entitled A yos o(1ro K/oVI(o S 
1Tbý, JT«) tyy£ VE G /of S. 
Rebirth in the Hermetic literature is based on a belief in dualism. 
Matter is completely opposed to the spiritual. Thus, replying to Tat's 
question, Hermes says truth is "that which is not sullied by matter" 
(C. H. XIII, 6). In this literature there is described the deification 
of the mystic by the gift of gnosis obtained 
through an ecstatic vision. 
Hermes, according to his words, is now god through an ecstatic vision.. 
He says: 
61 
... I see that by God'a mercy there has come to be in me a form 
which is not fashioned out of matter, and I have passed forth out 
of myself, and entered into an immortal body. I vn not now the 
man I was; I have been born again in Mind [ <40. ey9 vv º) 611) v 
CV Vw 1" (C. R. XIII,. 3) 
And the method of regeneration is understood better from A. -J. Festugiere's 
translation of C. H. XIII, 10: 
62 
Tu connais maintenant, mon enfant, le mode de la, regeneration. 
Par la venue do in Decade, mon enfant, in generation spirituelle 
a ete formee en nous, et eile chasse la Dodecade, et nousýavons ete divinises par cette naissmcc. 
While Hermes speaks Tat has the ecstatic vision and the change 
happens insensibly. The twelve spirits of punishment are driven out of 
the mystic by the ten virtues. The end result comes to the fore in the 
60. Walter Scott, 22" cit., Ii, 3Th. 
61. S. T. by Walter Scott, op. cit., I, 211. (Insertion raine. ) 
62. A. D. Nock and A. -J. Festugiere, 2E. cit., TI, 2011. 
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conversation which follows: 
63 
-Pere je vois le Tout at je me vois moi--meme dans 1'Intellect. 
--C'est la precisement la regeneration r4 rrslXsyy* vt. i sot is, 
mon enfant: ne plus former see representations sous la figure du 
corps a trois dimensions ... (C. H. XIII, 3). 
Accordingly, Tat has become a god: 
614 
Do you not know that you have become a god (E os ), and son of 
the One, even as I have? (_ H. XIII, 14) 
With its philosophical background, there is, the conception of a 
transformed essence which makes the mystic a god. Therefore, the idea of 
transformation here is the substitution of a divine personality for human 
in the believer. Divine Nous worked in and transformed the individual. 
Gnu was the way to a transformation which finally results in deification. 
In fact, Treatise Is 26 has this statement: "This is the blessed issue for 
those who have attäindd psis, to be deified { 
eEwýý VW 1 ).. 65 
There is no external ritual but Tat is transformed as he listens 
to the revelation. Thusý it 1a possible to say tithe ýºi oyý produces the 
Trot, NVC% oc " 
66 The rebirth is a supernatural ¬ift; however, 
only the few who are called attain it. It is to be noticed that Tat was 
told to bestir himself about the coming of the nous. This shows that some 
responsibility rests upon the mystic himself to become endowed with noun. 
The highest aim of rebirth is deification, that is, the ascension 
of the mystic back to his divine origin. However, the tractates are not 
63. Ibid., II, 206. 
61g. E. T. by Walter Scott, op. cit., Is 219. 
65. E. T. by H. A. A. Kennedy, St. Paul and the Mystery Religions, 
p. 163. .. ý _. _. . 
66. Ibid., p. 109. 
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completely consistent. Treatise I, 26 speaks of deification only after 
death; iereas, in Treatise XIII it takes place while the disciple is 
alive. Lagrange67 strongly believes that the term "rebirth" in Heremetic 
literature is taken over from Christianity. The Hermetic author, according 
to Lagrange, has taken the term and made it his own in order to enrich his 
doctrine. The term is even given an Hermetic content. Nevertheless, the 
Christin influence is limited to certain parts of the literature. Jacon68 
not only holds that the idea of regeneration in Treatise XIII depends upon 
Christian influence, but the very literary form including dialogue and 
expressions recalls the Gospel of John, chapter 3, which was well known In 
the Christian church. Therefore, it seems possible that the idea of 
regeneration in Hermetic literature was appropriated from Christianity. 
CONCLUSID N
Looking back over the study of the Mystery Cults and Greek Religious 
t! ysticism, it is 1. "ell to remember that a spiritual rebirth does not occur 
in any text previous to Christianity. 
69 Even though some authors have 
tended to over emphasize rebirth in the mysteries, W. L. Knox7° admits 
that it is hard to find any clear evidence that the Idea of regeneration 
figured prominently in the mystery cults. Since Christianity is a 
missionary religion, it would naturally avail itself of the popular 
67. R. B.., =V (1926), 259-261. 
68.02. cit., p. 396. Even C. H. Dodd (I. F. G. s p. 52) declares "that the impulse the C. H. ) to use-the figure of, rebirth may have been partly 
due to Christian i uence. " 1. 
69. V. Jacono, E. cit., p. 397. 
70. Some IleZlenistic Elements in Primitive Christianity, p. 91. 
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phraseology and imagery of its environment. However, "this imagery has 
been the common property of mystics and philosophers and preachers throughout 
the ages. °71 Even when the mystery cults use&a term like "regeneration, " 
they did not have the same meaning or specific quality as when it was used 
in the Now Testament. 
72 
Moreover, there is nothing in the mysteries which 
corresponds to faith in the epistles of Paul. Primitive Christian 
sacraments were considered to be dona data, that is, blessings given to 
those who were unfit tobe disciples of Jesus Christ; whereas, pagan 
sacraments granted their benefits ex opere operato, but "with no effective 
change of the moral self for the purpose of living.. 
73 
These religions 
largely separated morality and religion except when later influenced by 
Christianity. For this reason, regeneration in the mystery religions 
offers some release from the Karma of recurrent existences and a promise 
of personal immortality, but it does not result in power over sin. 
74 W. F. 
Howard's appropriate words summarize other important points 
75 
Instead of a short-lived ecstasy, Christianity proclaims a new 
life in the spirit ich endures without a repeatedly renewed 
regeneration. Christianity does not develop a special type 
71. H. A. A. Kennedy,, St. Pml and the Mystery Religions, p. 228. 
72. James Moffatt, Grace in the flew Testament, p. 59" C. H. Dodd, IF. G., 
p. 52. Albert Schweitzer aul and His Interpreters, trans. W. Montgomexyr 
(London: Adam and Charles Black, 191--27., p. 192J affirms that Paul "cannot 
have known the mystery religions in the form in which they are known to us, 
because in this fully-developed form they did not yet exist. " 
73. A. D. Nock, "Mysteries, " Encyclopaedia of the Social Sciences, 
(London: Macmillan and Co., Ltd., 1933 , X, p. 17 
4. 
lit. Millar Burrows, An Outline of Biblical Theolo (Philadelphia: The 
Nestminister Press, 1916), p. M. U. JoohnBaai e, 1^ e Belief in Progress, 
p. Si. 
75. Christianity according to St. John (London: Duckworth t 1913), p. 
200. 
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of esoteric mystic, but proclaims the "open secrete of the Gospel 
for all. Even Titus Iii. S, which seems the nearest approximation 
in the N. T. to the language of the mysteries, has no reference to 
any mystical ecstasy, but explains in the second and parallel 
clause that this regeneration is the continuous working of the 
power of a new life. Finally, this regeneration is possible not 
only to select initiates but is regarded as a fundamental experience 
of all Christians. 
The deep differences between regeneration in the mystery religions and that 
in the Now Testament become increasingly evident. Finally, it is not enough 
to point out that the mystery cults cuade, use of the idea of rebirth. One 
must demonstrate where the bridge of communicating the idea to the New 
Testament writer was made. And this is a very difficult, if not 
insurmountable, task. Yet, there is another area which may have a stronger 
possibility of influence upon the New Testament. This area is the Judaistic 
background. 
CHAPTER IT 
THr JUDAISTIC BACKGROUND OF REG ThRATION 
ýý. 
THE JUDAISTIC BACKGROUND OF REGENERATION 
Introduction 
From the foregoing it is clearly understood that the Hellenistic 
world knew the idea of rebirth. Yet, the New Testament writers were not 
forced to derive this concept from the Hellenistic environment. It is 
well known that during the rise of the Religionsgeschichtliche Schule the 
tendency was to interpret much of the New Testament from a Hellenistic 
point of view and Jewish elements were minimized. In recent years, however, 
there has been a fresh study of Judaism and its application to the New 
Testament. Therefore, it is possible that the idea of regeneration in 
primitive Christianity may have been derived from the Judaistic environment. 
(48) 
49 
I. THE OLD TESTARl 2T 
Since Christianity is lineally descended from the religion of the 
Old Testament, it is necessary to consider whether the roots of the concept 
of regeneration lead back to thoughts which were pronounced in the Old 
Testament. Of course, the exact figure of spiritual rebirth from God for 
the individual is not contained in the Old Testament. 
1 Hence, regeneration 
is technically a creative thought of the New Testament which does not occur 
in the Old Testament. On the other hand, J. Dey2 rightly asserts that the 
Old Testament points to an event in its prophecy which can be connected 
with rebirth as a salvation happening on the individual. 
Professor Otto Procksch3 sought to demonstrate the association of 
the New Testament conception of rebirth with the thought of the Old 
Testament. He saw the connection fundamentally laid down in the Old 
Testament conceptions of ! return" and "new creation. " In this study of 
regeneration in the Old Testament, the concepts of "return" and "new 
creation" will be considered as, well as a discussion of tww metaphors of 
birth and an investigation of inward renewal in the prophets. 
If the Old Testament were a textbook of systematic theology, the 
items in this discussion would be established terms. However, since the 
1. C. H. Dodd, According to the Scriptures (London: Nisbet and Co., 
Ltd., 1952), p. 21. "Psalm 2:? will be discussed later... 
2. op. cit. s P. 1142. 
3. Wiederkehr'und Wiedergeburt, " Däs'Erbe Martin-Luthers und die 
e enxartig theolo ische. Forschun : Feschrýtf ftix7dwig Ihmels, Hobert 
e e, editor (Leipzig: Dbrffling und Franke, 126), pp. 1-16. 
so 
terms of systematic theology in this area are-not found in the Old Testament, 
this study will. consider the meaning of Hebrew words and thoughts. 
TILE CONCEPT OF RETURN 
The concept of Nreturn" is an Old Testament thought which later 
passes into the New Testament. It is interesting to study the concept of 
regeneration in the thought of return in order to see a sepent of the 
connection of faith between the Old and New Testaccents. 
The Thought of shub shebut and Related Ideas 
ebat The phrase Sl "f .ý IU 
a. 1 K1 (2. hub sh )! t 
is important in any consideration of "return" in the Old Testament, because 
it sum arizes various aspects of the eschatological dran a. In the past the 
interpretation of this phrase has been a problem in Old Testaccent 
scholarship; however, since the problem is not the chief interest of the 
present study, only a bare statement of the data will be given here. 
The traditional view has been to derive shebut from 1l -: 
1 Y) 
so the phrase would mean "return the captivity of. " Others hold that 
shebut is to be derived from shubp5which demonstrates the meaning "bring 
4. It occurs as follows: Job 42: 10; Amos 9: 14; Hosea 6: 11; Jor. 30: 3,18; 
Joel 3: 1 (Hebrew 4: 1); Psalm 14: 7; 53: 6 (Hebr. 53: 7); 8511 (Hebr. 85: 2); 
126: 1,4; Deut. 10: 3; Zeph. 2: 7,3: 20; Jer. 29: 14; 31: 23; 32: 44; -33: 7,11,26; 
48: 47; 149: 6,39; Ezk. 16: 53; 29: 14; 39: 25. Cited by Otto Procksch, '= 
"Wiederkehr und Wiedergeburt, " p. 2. Ludwig Kohler adds to the list 
Lamentations 2: 14. Cf. Ludwig Köhler and Walter-Baumgartner. Lexicon in 
Vet eris Testament Libros (Leiden: E. J. Brill, 1953), p. 940. 
5. S. ` R. Driver and G.. B. Gray EA Critical and Exegetical Commentary on 
the Book of Job (I. C. C.; New York: C501-I crier's Sons, 1921), II, 
3 jappear to oveplify the case in affirming that this view has 
"generally prevailed" since Ewald's article [Jahrbücher für der bibl. Wiss., 
V (1853), 216 f. ]. 
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about the restoration of. " The difficulty lies in the fact that some of 
the passages seem to favor the meaning "return the captivity of" (e. g., 
Jer. 29: 14; Ezk. 29: 14; Zeph. 3: 20), while some other passages favor the 
meaning "bring about the restoration of" (Ezk. 16: 53; Job I2=10; Psalm 
126: 1,4). Moreover, since the meanings are not too far apart, most of the 
passages can be either from the context. It should be noted also that the 
accurate Aquila, who translated the Old Testament from Hebrew into Greek, 
seemed to express his opinion by translating this Hebrew phrase with 
% 
FrrjTrp4f(,  TryV oliX o(A w'riav ubereas 
the LXX translation is a 77 v0T f2 
(/ 1 T qV 0/17 or r/OD f 
cv 
The three most outstanding studies of the phrase have been done by 
Preuschen, Dietrich, and Baumann.? Yet, they differ from each other in 
their conclusions. According to the published dissertation of William L. 
Holladay, 
8 
Dietrich's theory appears to be the most convincing up to this 
time. Dietrich's view suggested that the original form of the noun shebut 
was Sý "J . 
J. which was derived from shub. 
9 
Granting that she but 
r 
6. Edmond Jacob, Theology of the Old Testament, trans. A. W. Fieathcote 
and P. J. Allcock (New York: Harper & Brothe lishersj 1958), p. 320. 
Except in Jer. 1i9: 6 where lAquila follows the LXX reading. 








>. V/ : Die endzeitliche Wiederherstellung bei den Propheten, " 
(Beihefte der Zeitschrift fUr die aittestamentliche Wissenschaft, No. 40. 
G essen: Mied Töpe1mann, 1925 , pp. 1-66. Eberhard Baumann, 11 .1i 
VJ 
Si 11W.: Eine exegetische Untersuchung, " Z A. W., XLVII (1929), 
17-th. 
8. The Root subh in the Old Testament (Leiden: E. J. Brill, 1958), p. 
113. 
9. E. L. Dietrich, M. Cit... PP- 30=32. 
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was originally derived from shub, the preferable connotation of the technical 
phrase appears to be "to turn the turning, "-that is, "to change the fortunes 
of" or "to bring about the restoration of. "10, 
The origin of the thought of shub shebut is to be found in the 
mythological theme of a return at the end of time of the first things. 
11 
The formula signifies the restoration to the original, normal condition of 
a people or of a man. Thus, the Revised Standard Version consistently 
translates this phrase "to restore the fortunes of. " This restoration 
always moans something wholesome. It is a turning for good, for healing 
and for homecoming. 
12 
It is an order planned by God which returns. The 
expression shub shebut is taken over by the prophets from the popular 
language to promise about the return to the golden age of Israel (Hosea 
6: 11; Jeremiah 30: 18). It is the great eschatological turning point. 
The condition of the return is clearest in Amos 9: 14 f. where it is said 
that Israel 3s destroyed to erect a city, to plant vineyards, to order 
gardens and to take root forever in the promised land. 
It is to be noticed that with one exception always a group (people, 
city, or land) experiences the restoration. Only once is the language 
10. William L. Holladay, op. cit., pp. 112 f. Also, S. R. Driver and 
G. B. Gray, op. cit., II, 349. Baumann's theory appears to have influenced 
Kahler, who -eves-the meaning "turn one's fortune (to the good)" in some of 
the passages (Jer. 32: 144; 33: 7,11,26; 49: 6,39: Ezk. 39: 25; Joel I4: 1 and 
Lamentations 2: 14), but Köhler still holds that "to gather those in 
captivity" is the connotation in the majority of its usages. Cf. Ludwig 
Kühler and kalter Baumgartner, 22. it., pp. 940 and 9515. 
U. Edmond Jacob, off.: cit., p. 320. 
12. Ludwig Kähler, Old Testament Theolo ,, trans., A. S. Todd 
(Philadelphia: The kWestmnsteý r sa, ). 9 l, p. 235. 
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concerning an individual. In Job 42: 10, God skillfully places the destiny 
of Job under His control again in order to restore unto Job "twice as much 
as he had before. " God is consistently the subject of the phrase "restore 
the lbrtunes of" in its Old Testament usage. 
After the sifting brought about by the judgment, the residue is the 
"remnant" of Israel. And God effects the decisive "return" through the 
remnant, the new shoot out of the old felled tree (Isaiah 6: 13). The name 
of Isaiah's son Im, significantly Shearjashub which means "a remnant shall 
return. 
"13 This remnant would be very small and would only escape by a 
miracle of God, but it will become the new stock in the holy people of 
Israel. After the Judgment and the chastisement, God will restore the 
fortunes of his people by means of a remnant which has survived and has 
been renewed inwardly and spiritually. 
14 
It should be remembered that in the Old Testament the process of 
history appeared as a straight horizontal line. There is no thought of 
recurrent cycles in the Old Testament view of history 
i5 The future 
consummation is regarded as a restoration, in some sort of man's primitive 
state, and in some sort of a glorified Davidic monarchy. In Israelite 
prophecy, when the Kingdom of God comes, it is destined to last for ever. 
A passage which is especially significant relating to the 
restoration of the nation, without using the phrase "to restore the 
fortunes of.. " is Ezekiel 37: 1-114. In a vision Ezekiel sees a valley 
13. Isaiah 7: 3. Ludwig Köhler jog. cit., p. 231] comments that since 
Isaiah has his concept of the remnant, i is not surprising that he does not 
speak of a new heart or the outpouring of the spirit upon all. 
L1. Th. C. Vriezen, An Outline of Old Testament Theolo , trans. S. 
N'euijen from the second Ditch edition (W6rd: Basil Blackwell, 1958), 
P. 356. 
15. John Baillie, The Belief in Progress, p. 59. 
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filled with dry bones, which come to life to signify the "resuscitation 
of the dead nation"16 or the national rebirth. 
17 
The death and resurrection 
herein described sytxbolicaUy represent the scattering of God's people and 
the final return when. they are reunited. In this passage, the four senses 
of the word ruach--life-givingjspirit, wind, breath--are closely interwoven 
The aspect of ruach which predominates in verses 5,6 and 8 is that breath 
by which man becomes alive. While, in verse ii it is God's ruach--powerful 
and enlivening--which will reconstitute the dry bones of the house of 
Israel into a living, united. body. God's ruach is the agent by which man 
could say that his life is inbreathed by God. 
19 This promise of Israel's 
renewal offered possibilities of later personal application. 
20 Nevertheless, 
the central point is God's miraculous restoration of Israel portrayed 
through the figure of the reanimation of the dead by His life-giving Spirit. 
Both Ezekiel and Second Isaiah prochim the restoration. To them, 
it will not be a return to the pr? ast, but a new creation. Ezekiel describes 
this restoration as the cork of Yahweh, who will complete the new covenant 
16. A. B. Davidson, Ezekiel (Cam. B.; Cambridge: At the University 
Press, 1906), p. 269. I. 0. Matthews, Ezekiel (An American Commentary on the 
Old Testament; Philadelphia: The American baptist Publication society, -19-3-97, 
p. 13 . According to C. K. Barrett [The Holy Spirit and the Gospel Tradition (London: Society for Promoting Christian ex dge, 19E7)p p. 20j, the 
future redemption in Ezekiel 37: 1-14 would be a new creation, because God 
would breathe into the people who had forfeited their life, and make them 
live again. Therefore, this passage from Ezekiel implies both the idea of 
restoration and that of new creation. 
17. Robert H. Pfeiffer, Introduction to the Old Testament, New York: 
Harper & Brothers, Publishers, 19413)s F. 5270 
18. Norman H. Snaith, The Distinctive Ideas of the Old Testament 
(London: The Epworth Press, T9 3, p. 7M*, 
19. Ezekiel 37: 9. 
20. Ezekiel 37: 114. 
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with the ancient principle: "I will be their God, . and they shall 
be my 
people" (37: 27). The prophet probably has in mind a new 3°elationship 
between the people and their God, in which His dwelling place shall be 
with them, and there shall be an everlasting covenant (37: 26) with them 
to bind them to Him more closely than the covenant at Sinai. In chapter 
37, Ezekiel looked forward to the age to come as a time when the Spirit 
will reunite "Israel" and renew its life. 
21 
On the other band, Second 
Isaiah does not dispose of the past, but he understands the restoration 
° as somewhat similar to a transformation and purification of the past. 
The Servant Songs give the crux of his thought as being a theology of 
history. 22 The Servant recapitulates the thole history of his people, 
except that where Israel failed, the Servant will succeed. 
The Carry-over of Restoration into the New Testament 
The New Testament also speaks of a restoration at the and of this 
age using the Greek terms d fro X Ors T 7ä P'1s and 1T. (7 £C o"/d 
In fact, the theme of shhuub shebut is defined in Christian theology as the 
i a ffokKroirraa'is TTP(v rwv (Acts 3: 21), and is closely 
related to the idea of the final restoration (palingenesia) suggested in 
Matthew 19: 28.23 
In Acts 3: 11 ff. j, after the healing of the lave man Peter preaches 
to the people in Solomon's portico. Upon speaking to them about the death 
21. W. D. Davies., Paul and Rabe binic Judaism (second edition), p. 223. 
22. Edmond Jacob, M. it., P. 338. 
23. Cf. L. S. Thornton, The Common Life in the B of Christ (third 
edition; London: Dacre Press, 7I9M,, pý. , n. 
T. 
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and resurrection of Jesus, Peter invites them to "repent" and "turn again. " 
In this way, there shall come to pass the tiles of refreshing and the return 
of Jesus Christ 
whcca heaven must receive until the time for establishing 
[I toxcirjrcrroa r is I all that God spoke 
by the mouth of his holy prophets from of old (Acts 3: 21). 
From this passage, the return of Jesus Christ should occur with 
> 00 the of TT o Ka roe Q' T $I TI S (apokatastasis) of all things which were 
foretold by the prophets. Here the final return of the beginning condition 
is meant by apokatastasis, corresponding to ý1 "i >. Ii in the 61d 
Testament. 
24t 
is shown by the fact that the LXX regularly translates 
the Hebrew root "1 k1 by use of the verbs of lro Kot 
B 10- VE IV or 
25 
otTfoKltjqI4'ToiV 
In the third chapter of Acts, apokatastasis does not designate the 
conversion of persons, but the restoration of things. 
26 This term refers 
to the restoration of the Messianic kingdom and of the new ordering of 
things as they existed before the Fall. In the same passage, xfl 
ö o S 
relates to the permanent condition of the renewed world. The "establishing" 
is limited to that which has been prophesied as is indicated by the relative 
clause of the verse. Thus, apokatastasis in Acts describes the "new thing" 
which God. will do at the End as is foretold in the Old Testament. 
27 In 
Zit. Otto Procksch, "Wiederkehr und Wiedergeburt, " p. 1ý. 
25. Cf. Exodus ! t:?; 14: 26 f.; Isaiah 23: 15; Ezekiel 16: 55 in the Mi. 
26. Albrecht Oepke, 71'o K ar To. 0' TK cr/s s" T. W. N. T", I, 390. 
27. Isaiah 13: 19. 
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this way, the familiar concept of the Messianic new creation in Judaism is 
taken as a point of departure. 
The key to the meaning of apokatastasis in Acts is found in the 
promise of Jesus. After the transfiguration, the disciples inquired about 
the resurrection. To this Jesus answers, "Elijah does come first to 
7 
restore [ dfl D Cd Br cr roc veiV] all things" (MIc. 9: 12). In the 
parallel passage, Jesus identifies the aseoond" Elijah as John the Baptist. 
28 
This return of Elijah is as it was foretold in Malachi 14r5 f.: 
Behold, I will send you Elijah the prophet before the great and 
terrible day of the Lord comes. And he will turn the hearts of 
fathers to their children and the hearts of children to their 
fathers, ... 
Thus, the beginning point of the 01 TTO e rOL I rV(V* 15 was 
the return of Elijah. And the thought of return ( i"t 1 kl ) appears 
to have penetrated into the concept of apokatastasis in primitive 
Christianity. 
29 
Before the ascension, those who had assembled together with Jesus 
asked: "Lord, will you at this time restore [ 01110 Kd 81 a"TtC V Et I 
the kingdom to Israel? " (Acts 1: 6). Although Jesus does not deny them the 
expectation, his answer omits any political reference and directs them 
J° 
toward the spiritual sphere. Christ endeavored to teach the disciples 
that the Kingdom of God would be founded on love and not on political 
power. With this-in mind, Peter's reference to the apokatastasis expressed 
28. Matthew 17: 13 and also 11: 14. , 4. 
29. Otto Procksch, "Wiederkehr und Wiedergeburt, -p. '5. 
30. Albrecht Oepke, og. cit., T. W. N. T.,. I; 388. 
58 
the expectation of the Jetas which had been approved by Jesus. 
31 Thus, the 
return of Jesus Christ is bound up frith than restoration of "things. " 
Another term which occurs in the New Testament to express a 
restoration at the end of the age is 7 7U XIyyc E il ,.. In Matthew 
19: 28 this term is used to set forth the idea that in the age to come there 
will be a new or renewed creation. 
32 From this passage it is seen that the 
expectation of the Jews for a final restoration is confirmed again by Jesus. 
Therefore, the idea of the final restoration was a teaching common to both 
the Old and New Testaments. 
TIE IDEA OF THE NEW CREATION 
In the preceding discussion of the "restoration" at the end of the 
age, the Old Testament description was couched in terms which presupposed 
a knowledge of the primitive state of perfection. 
33 
Another concept in 
the Old Testament which is akin to the thought of "restoration" is that 
of the "new creation. " In contrast to "restoration, " the, idea of the "new 
creation" often implies the final disposal of the Imperfect past. 
34 
In the old Testament the doctrine of redemption is in close relation 
with the doctrine of creation. Accordingly, the end of history is prefigured 
31. J. Dey, op,. cit., p. 145. 
32. Vide infra in the section concerning the Synoptic Gospels for a 
more detailed consideration of this passage. --.,.,, 
33" However, in the flew Testament, "The coming age is not. a mere 
return to the primitive beginning. " Oscar Cuilmann, Christ and Time, 
trans. Floyd Y. Filson (Philadelphia: The Westminister Press; 19 5079 p. 67. 
31. Otto Prockscb, "Wiederkehr und Wiedergeburt, " p. 7. However, these 
categories cannot be strictly separated in every case. 
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in the beginning, and the position to which man will be redeemed at the 
last is something of a return to the position to which he was created at 
first. At certain points in Hebrew prophecy the emphasis is not upon a 
mere return to former things, but, upon a glorious new era such as the world 
had never seen. And such a radical transformation could not be brought 
about by human agency, but by the direct control of God. The absolute 
sovereignty of God can only come to pass through a great change which will 
mark the end of the present state of things and the establishment of 
something new. 
One of the beat examples of the idea of the new creation of the 
world is found in Deutero-Isaiah.. In connection with the renewal in its 
cosmic significance, God speaks: 
For behold, I create new heavens and a new earth; and the former 
things shall not be remembered ... (Isa. 65: 17) 
and 
For as the new heaven and the new earth which I will make shall 
remain before me, says the Lord, so shall your descendants and 
your name remain. (Isa. 66: 22) - 
Here the time of salvation for the people of God is ushered in by a new 
creation. The present cosmos will be entirely transformed to make a new 
kind of universe (66: 25). And it is natural that the prophet envisaged 
the future world in pictorial terms which are comparative to the kind of 
life be lives on the earth now (e. g., 65: 18). 
In tho Old Testaa; ent, the forces of nature respond toGod's God's command. 
Thus, the sovereignty of God over nature., which was classically expressed 
in the Genesis creation narrative, is here applied to the new 
60 
creation. 
35 The salvation event which Deutero-Isaiah expects has aspects 
which reflect the frarework of this world (that is, Jerusalem is made the 
center of interest); yet, there are elements which bear universal and 
supra-historical traits. 
36 
Not only does the prophet repeatedly37 hake 
use of the significant verb baraº (to create), but he employs it three 
times at the points of greatest emphasis in 65: 17-18. This proves his 
view to be that the salvation of Israel was no less than a new creation. 
38 
Furthermore, due to the fact that Isaiah 65: 15-16 speaks of the 
elect being called by another name, it appears that their character will 
be entirely transformed in the new age. 
39 The creation of "new heavens 
and a new earth" implies a complete renovation of the conditions of human 
existence. 
40 
The "former troubles are forgotten" (65: 16), and all things 
35. N. E. Dahl, "Christ, Creation and the Church, " The Background of the 
New Testament and its EschatoloLº, eds. W. D. Davies and D. Daube, p. ýt23, n. 3. F. 13audraz, Wt ew, " A Companion to the Bible, ed. J. -J. von Alleen, 
trans. P. J. Allcock et alp (New York versity Press, 1958), p. 307. 
36. Isaiah 65: 17-25; 66: 5-2I. Th. C. Vriezen, An outline of Old 
Teste ent Theology, p. 361. 
37. Deutaro-Isaiah employs the verb barst more than any other Old 
Testament author (16 times); P source uses it 12 times, and in the 'whole 
Old Testament it occurs only 44 times. CF. Th. C. Vriezen, OProphecy and 
Eschatology, " Supplements to Vetus Testamentum (Leiden: E. J. Brill, 1953), 
I, 217, n. 6. 
38. Th. C. Vriezen, An Out of Old Testament Theolo , p. 361. 
39. James Mui]. enburg, "The Book of Isaiah" (Exegetical Commentary), I. B, 
VP 753. R. H. Charles, Religious Development Between the Old and the New 
Testament (London: Oxford University pp. 51 7Q f. 
40. John Skinner, The Book of the. Pro het Isaiah (Cam. B.; Cambridge: 
I, ' 23O University Press, 1951)p 
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will. be for the welfare of the renewed people of trod. This means that the 
last two chapters of Isaiah reflect both a transformation of nature and a 
renewal of humanity. 
Along with this description of the new age, there is said to be a 
sudden birth of am child who represents a whole nation after Yahweh=s 
heart. 
41 Thus, at the time of the Lord's coming (66: 18), there will be 
the miraculous birth of the new people. This signifies that the final 
coming of the Lord is a time of new birth. 
42 
The new age will establish 
a new relationship of closeness between God and His people in which there 
shall be a common joy (65: l9) and sufficient worship (66: 23). Although the 
idea of a transformation of nature in order to be in harmony with a renewed 
humanity is found in the earlier part of the Book of Isaiah) 
43 the idea 
of a new creation is nowhere expressed so absolutely as in'Isaiah 65: 17.44 
11. Isaiah 66: 7-9. - Franz Delitzsch, Biblical Com nentary_ on the 
Prophecies of Isaiah, trans. from the fourth Ger. ed. by J. S. Ban and 
James Kennedy Edin urgh: T. & T. Clark, 1892), p. 459. 
U. James thdIenburg,. pp. cit., V,. 766. 
13" Isaiah 11: 6-9; 29: 17; 30: 23 ff.; 32: 15 and ch. 35. Cf. Edmond 
Jacobs 2" cit-,, PP. 335 f. 
U4. In addition, it isi; possible that the idea of the new creation in 
Jewish (and Christian) thought is implied in one way or another in the 
following categories: (1) The Exodus from Egypt, (2) The deliverance from 
the-Exile, (3) The New Year's Festival, änd (4) The Passover. Cf. Harald 
Riesenfeld, "The Resurrection in Ezekiel XXXVII and in the Uura-Europos 
Paintings, " U sala"Universitets rsskrift, Band II, Article 11 (1948), pp. 
22 if. Austin A Study in St. -ar (London: Dacre Press, 1951), p. 
259. S. Mowinckel, He'ihit meth, . trans G. W. Anderson 
(New York: 
Abingdon Press, 1956T pp. 23 f.,, 726. Gösta Lindeskog, "The Theology of 
Creation in the Old and New Testaments, " The Root of the Vine, ed. Anton 
Fridrichsen (London: Dacre Press, 1953), p" 3, n" 2" rik S3öberg, 
"Wiedergeburt und Neuschöpfung im palästinischen Judentum, " S. T., IV (1950), 
p. 52. n. 2. Alan-Richardson, An Introduction, to the Theolo of the New 




To sum up, it is evident that the last two chapters of the Book of 
Isaiah (cbs. 65-66) describe the new creation of both heaven and earth, as 
well as of man in the future age, and this complete transformation of man 
is represented as a new birth 'for the whole new people of God. 
Turning from this passage on the new creation in Deutero-Isaiah 
one finds in the earlier chapters of Isaiah a more complete description 
of the new earth" than is contained in the other prophets. 
45 
In Isaiah's 
view, the new creation of the world consists of a great transformation of 
nature. There shall be peace among all creatures. This transformation of 
nature shall begin when the spirit is poured out upon men fron on high and 
the wilderness becomes a fruitful field. Not only will peace reign in 
nature, but there shallL-: be shalom among men while God judges between the 
nations. The' laws of God shall rule over all nations. However, not all 
people shall enjoy the grace of God. After the judgment, a remnantwill 
remain to become the now stock, of the holy people of Israel. 
To Isaiah, the Messiah is the initiator of the new age to come. 
His person änd work will form part `of the new creation. The Messiah's 
work will consist of bringing back the chub sh ebut and of making it effective 
through a moral transformation. 
46 The Messianic kingdom shall be founded on 
justice and righteousness to show that the Messiah'$ reign is in harmony 
with the will of God. 
When all this shall take place, the former things shall belong. tcc 
the period of time previous to the new age. For this reason, references to 
45. Isaiah 2: 1-5; 7: 3; 9: 1&, 6; 1: 1,6-8; '1 : 32; 32: 15-18. and ch. '35. 
Cf. Louis S. Taylor, The New Creation (New York: Pageant Press, Inc. 
1958), P. 128. 
16. Edmond Jacob, M. cit, "s PP. 335 f. 
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new things, new songs, new names, a new heaven and a new earth appear in 
Hebrew eschatology. 
47 
Because the conception of time is involved here, it seems necessary 
to compare the Old and New Testament interpretations of history and time. 
According to the Hebrews, history has a definite direction which leads to 
* future better than the present. 
48 
Thus, the Old Testament understands 
a future of complete salvation in the new age to come as opposed to the 
present time of incomplete salvation. Although the Old Testament knows 
the distinction between the present and future world, it makes no distinction 
between a first and second coming of the Messiah. And the Hebrews held to 
the linear concept of time which , is entirely 
different from cyclical view 
of the Greeks. 
In its general outline, the Hebrew conception of history was 
inherited by primitive Christianity. Actually, the New Testament concept 
cones forth out of`the background of Hebrew prophecy and Jewish apocalyptic. 
What is new in the New Testament view is the position which the Christian 
community now believes itself to stand in the pattern of time. Previously, 
the turning-point of history had been in the future, but the early church 
considered it to be in the past at the advent of Christ. The new age, of 
sich the prophets had spoken, had now begun and the Christian Church was 
living in it. 
By the death and resurrection of Christ the new age was introduced. 
Along with the certainty that the crisis of history has been reached, there 
I7. Cf. Isaiah 42: 9-10; 113: 19; _18: 
6; 62: 2; Jeremiah 31: 22; 33: 16; 
Psalm 33: 3; 96: 1; 93: 1; 11 : 9; 3J&9: 1. 
13. John Baillie, The Belief in giess, pp. 65 Z. 
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is the knowledge'that its consummation is still delayed. The promised 
salvation has been accomplished and Christians have risen with Christ to 
newness of life; but the old ago has not passed away. The Church is now 
living "in the time between the decisive battle, which has already occurred, 
and Victory Day. a49 For this reason, there is a sense in which the note of 
hope is stronger in the New Testament than in the Old. 
Since a new age began with the resurrection of Christ, it was 
natural to distinguish between two aeons. In Matthew's Gospel the 
distinction is made between "this age" and "the age to come" (12: 32). 
>% 
Paul also speaks of "this world" ( 0ý o: 1 WV our OS ) 
and of the "age to code. "50 Therefore, Jesus and Paul knew the distinction 
of the two aeons. 
51 
ibwever, the preferred usage of "kingdom of heaven" or 
"kingdom of Gods over the Greek term aeon is evident in the New Testament. 
Paul and John in developing the concept of the new creation go back to 
Isaiah's prophecy rather than to the thoughts of the aeons. 
Even though Paul's concept in its essence goes back to the 
prophecies of Isaiah, there are several important differences. For Paul, 
the new creation is of the present time although not perfected till the 
Parousia. Thus, it is not relegated-completely to the end of time faith the 
second coming of Christ and the Judgment. Moreover, Paul uses the new 
creation in reference to the individual (2 Gor. 5: 17); whereas, renewal in 
Isaiah takes place on the entire world. In the thinking of the Apostle, it 
49.0. Cu]lmann, Christ and Time, p. 145. 
-50. Romans 12: 2 et a2, and Ephesians 1121, respectively. 
51. Cf. Günthor Bornkamun, Jesus of Nazareth, trans. Irene and Fraser 
McLuskey with James M. Robinson New oor cI : flarper and Brothers, Publishers, 
1960), pp. 66 f. 
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is Christ, who begins the new creation (Col. 1: 18) and truly fulfills 
Deutero-Tsaiah's hope of a universal religion. Christ, the returning Son 
of Man, will complete the entire redemptive process at the end. He is the 
mediator of the new creation. Upon the basis of the work of the resurrection, 
the power of the Holy Spirit will transform all things. There will be a new 
heaven and a new earth in which sin and death do not exist. Then, Christ 
"himself will also be subjected to him who put all things under him that 
God may be everything to every one. M 
2 
A METAPHOR OF BEGETTING53 
In Psalm 2 there is a description of a newly anointed king who at 
one point speaks an oracle which came to him from the Lord on the day of 
his enthronement. The Lord declared, "You are my son, this day I have 
begotten you" (Ps. 2: 7). The first part, "You are my son, " is the 
ordinary formula for the legal adoption of a child and indicates that the 
sonship rests on Yahweh's adoption of the king. The reference to "this day" 
means the day iben the king ascended the throne. Also, the use of "this 
day" binds the second part, "this day I have begotten you, " to the first 
part and shows that nothing more is implied than the formula of adoption 
52. I Corinthians 15: 28. In this discussion concerning time, the 
writer is indebted to Oscar Cullmann, 'Ch rist and Time, pp. 107 ff. et 
Maim. . 
53. This discussion, singles , out one prominent metaphor of 
birth in the 
Old Testament. Another birth-metaphör which has already been considered is 
found in Isaiah 66: 7-9. In this passage. from Isaiah, . there 
is 'described a 
sudden birth of a man cbild, who represents a whole nation-after Yahweh's 
heart. Therefore, it refers to' the rebirth of Israel either after the Exile 
or at the eschatological return of the Lord. 
66 
in the first. 54 
The Usage of Beget 
Using the term "beget"55 the author expresses the fact that the 
king is regarded as Yahweh's son by adoption. Due to the Old Testament 
conception of God, this oracle did not express, as was the custom in Egypt, 
that the king was an offspring of the gods. The idea of divine sonship of 
the king in a literal sense was alien to Hebrew thought. 
56 
'This day I 
have begotten you" means that Yahweh has now adopted him as His "son, " 
that is to say, has chosen him as His anointed king to represent him. 
The idea here does not suggest a metaphysical conception but a religious 
and ethical connotations? Yet, it is important that the metaphor of 
begetting is used hero, even though it only carries the meaning of adoption. 
Later, this Psalm was given a )Messianic interpretation. This 
means that the designation "Son of God" for the Messiah probably finds its 
origin in this psalm. Although it cannot be proved at present, it is 
perfectly possible that the title "Son of God" was current during the time 
of the earliest church as a Messianic title in Judaism because Psalm 2 
54. William R. Taylorv "The Book of Psalms" (Exegetical Commentary), 
I. B., IV, 25. 
55. In proverbs 8: 22-31, $ wisdom is clearly stated to have been 
begotten before the creation of the world and to have shared in God's 
creative activity. Cf. Deut. 32: 18. 
56. V. O. E. Oesterley, The Psalms (London: Society for Promoting 
thristim Knowledge, 1939), T, 12 Nevertheless, as Ethelbert Stauffer 
(New Testament Theolo , trans. John Marsh (London: S. C. If. Press, Ltd., 
13), p. 3=1 points out, Psalm 2: 7_declares that the king was called 
"God Is son" and even the "begotten of 'ood" from the day when God appointed 
him. 
67 
was already interpreted Messianically in Judaism as it was in the Christian 
Church. 58 In Midrash Psalm II. 9, Rabbi Huna (c. 260 or 350 A. D. ) explains 
that the words "this day I have begotten thee" refer to the time ken God 
will create the Messiah. 
59 It should be noticed that R. Huna does not 
believe the term "begotten" should be construed literally. This is typical 
of the rabbinic attitude to interpret any suggestion of begetting as an 
idea of creating. 
60 
In addition, the New Testament spelled out a Messianic 
meaning for this passage. At Antioch, Paul quotes Psalm 2:? as finding 
its highest fulfillment in the resurrection of Christ. 
61 
Sonship 
The words "You are my son" bring up the idea of sonship. In the 
Old Testament, the concept of "son of God" is not at all frequent, but it 
is found in four types of usage. It is used to refer to angels (Gen. 6: 2; 
Job 1: 6; 38: 7), to the king (2 Sam. 7: l4; Ps. 2: 7), to Israel (Ex. 4: 22-23; 
Hos. 11: 1), and to righteous men in later literature (Ecclesiasticus 4: 10; 
The Wisdom of Solomon 2: 18, The Psalms of Solomon 13: 8; 17: 30; 18: 4). In 
58. Rudolf Bultmann, Theology of the New Testament, trans. Kendrick 
Grobel (London: - S. C. M. Press, Ltd., 1952[, I, O. A. H. Hunter [Paul 
and His Predecessors (new revised edition; Philadelphia: The Westminster 
Press, 1961), p. 88] asserts that it is probable that Ps. 2: 7 was explained 
Messianically in Judaism before it was explained Christologically in 
Christianity. 
59. The Midrash on Psalms, trans. William G. Brande (Vol. XIII of 
Yale Judaica Se es, ed. Leon Nemory; New Haven: Yale University Press, 
TM), I, 41- 
60. F. Buchsel, T. W. N. T., I, 667. 
61. Acts 13: 33. This verse of the psalm is also quoted in Hebrews 
1: 5; 5: 5, and certain Western authorities of Luke 3: 22. 
68 
each of the four categories, the matter of obedience is of cardinal 
importance. 
62 Israel is constituted the "son" by the choice of God, and 
for Israel this involves the response on her part of filial love and 
obedience (Ex. 21&: 7). Thus, the basic definition of a son of God is "one 
who does the righteous will of God. " 
It is this Hebraic idea which reappears in the New Testament teaching 
concerning the Sonship of Christ. Sonship meant for Jesus what it gras 
intended to mean for Israel, that is, "the unquestioning response to the 
event of God's choice by unswerving obedience to his will. "63 
The members of the community belonging to Christ are sometimes 
called children of God and sons of God. Yet, it should be made clear at 
the outset that Christ's Sonship is qualitatively different from the sonship 
of believers. Christ is the Son by right, whereas the believers are sons 
by grace. Believers may be described as "sons of God, n but Jesus was "the 
Son of God" in a pre-eminent sense. 
64 
On the other harz, the early Christians believed that the saving 
act of God wrought in Christ had this for its aim: Then the time had 
fully come, God sent forth his on .. that we might receive adoption 
as sons" (Gal. I: I-5)". Thus, there was an essential dependence of the 
sonship of Christians upon the Sonship of Jesus, which Paul expresses by 
62. Alan Richardson, An Introduction to the Theology of the New 
Testanent, p. 148. ... _ 
63. Reginald H. Fuller, The Mission and Achievement of Jesus (Studies 
in Biblical Theology - London: S. C. . 'ress, Ltd., 956T pp. 
35 Z. 
64. Vincent Taylor, The Names of Jesus (flew York: St. Martin's Press, 
Inc., 1953), pp. 69 f. 
69 
saying: "the life i now live in the flesh I live by faith in the Son of God, 
who loved me and gave himself for me" (Gal. 2: 20). And, through the 
reception of the Spirit, there had come into the primitive Christian 
community something of the communion with God and adoption of God which 
it had seen in Jesus. 
65 By appropriating the saving work of Christ, they 
were convinced that already they had been *ý, egotten again" (I Pet. 1: 23), 
and given the "power to become children of God" (John 1: 12). 
Some relationship to this idea may be found in the Lukan genealogy 
of Jesus (3: 23-38) where it says: "Jesus'. .. being the son (as was 
supposed) of Joseph, the son of ... the son-of .. . "and ends ". . 
the son of Adam, tti e son"of Göd. " Adam, by virtue of having been directly 
created by God vdthout human parentage, is "son'öf God' in contrast to all 
other men who are sons of men. Yet, there is an analogy between Adam and 
believers in reference to the son-of-God idea. As Adam was son of God-by 
direct creation, believers become spiritual sons of God by the creative 
power of God. In this way., Luke 3=38 is an example of "creation's and 
'begetting" being scarcely distinguished* 
66 
Furthermore, there is the belief in the New Testament that those 
who become Christians are ushered into a new experience of sonship to God 
by a supernatural change*. 
6? 
Paul expresses this most clearly in the 
65. Friedrich Büchsel, Die Johannesbrief (Band IV-TI of Theologischer 
Handkommentar zum Neuen Testament, ed. P, aus et al.; Leipzig: A. 
Deichertsche Verlagsbuch andlung, 1933), p. 148. 
66, ', ' Austin Farrer, iA Study in St. Mark, p.. 277. 
67. F. J. Foakes-Jackson and Kirsopp Lake, The Beginnings of 
Christianity (London: Macmillan and. Co., Ltd., 1920 , Part It 
V O-1. I, 
p. 02 f. 
70 
saying: "For all who are led by the Spirit of God are the sans of God" 
(Rom. 8: ]J). This change is also described in Paul as a resurrection 
(Rom. 6) and in John (ch. 3) as a new birth. In fact, the ideal of 
religious life in the teaching of Jesus expresses itself in terms of 
sonship to God. Matthew epitomizes this by recording: "That you may 
68 
become the sons of your Father who is in heaven. " 
The early disciples employed the phrase "son of God, " which had 
been used to refer to Israel in the Old Testament, but it seemed to them 
packed with new meaning. 
69 
The idea of becoming a child of God or a son 
of God appears to be almost another way of expressing the thought thereby 
one is said to be born from above or born from God. Yet, the definition 
of this relationship is hindered by the fact that it runs afoul the Hebraic 
idea of begetting. From this, it is necessary that being born of God in the 
New Testament be understood, not in the sense of being God's child by nature, 
but of being adopted by God. 
70 
Therefore, the idea of being born from 
God in the New Testament appears to have a chain of connection with the 
primitive Christian view of believers as sons of God and with Jesus as 
the Son of God, and even going back to the Old Testament references to 
Israel as son of God. It is necessary to realize that the Biblical 
authors are merely making use of ideas drama 1'rom the family in order to 
. 
68. Matt. 5: 45. Cß. William Manson, Jesus the Messiah (Philadelphia: 
The Westminster Press, 19t6), p. 152. 
69. Harry Emerson Fosdick, A Guide to Understanding the Bible: 
The Development of Ideas within the 01d Ecf- fe estaments, (hew ork: 
Harper & Brothers, Publishers., 1938), p. i" 
70. Millar Burrova, An Outline of Biblical Tbeolo , p. 142. 
71 
describe more fully the divine-human relationship. 
By way of sußrnary, Psalm 2: 7 is important because it is a pro- 
Christian use of the metaphor of begetting. In its original context, 
the passage refers to Yahweh's adoption of the newly anointed king and 
this describes a religious and ethical relationship. Moreover, since it 
was interpreted Messianically by the time of the earliest church, this 
verse is likely the origin of, or at least one of the major roots for, 
the expression of the relationship of the Messiah to God as being that 
of sonship. Actually, it contributed to the idea that the believers 
became sons of God, even though this sonship was of a different kind from 
that of Jesus. The Israelites are "sons of God, " but otherwise the Old 
Testament does not appear to touch upon the thought that they may have 
been born of God. Nevertheless, from this Psalm along with other relevant 
passages cited above, it is possible that there is a line of relation 
between "sons of God" in the Old Testament and "born from God" in the 
Nev Testament. 
INM, IARD RENEWAL IN THE F ITURE 
Along with the preceding discussion, it should not be overlooked 
that there are several passages'in the Old Testament which can be considered 
as adumbrations of regeneration of the individuwa in the New Testament. 
Tones of this inward renewal are heard after'the"old covenant was broken 
by the unfaithfulness of the people,, and some of the prophets envisioned 
that God would one day impose a new covenant upon Israel to fit the net 
situation that He was about to inaugurate. -`Jeremiah 
is profoundly 
spiritual and personal as be prophesies: - 
72 
Behold, the days are coming, says the Lord, when I will. make a 
new covenant with the house of Israel and the house of Judah, 
not like the covenant which I made with their fathers ... 
But this is the covenant which I will make with the house of 
Israel after those days, says the Lord: I will put my law 
within them, and I will write it upon their hearts; and I will 
be their God and they shall be my people. And no longer shall 
each man teach his neighbor and each his brother, saying, 'Know 
the Lordf, for they shall all know me, from the least of them 
to the greatest, says the Lord; for I will forgive their iniquity, 
and I will remember their sin no more. (Jeremiah 31: 31-34. ) 
Both the holy nation and the individual are represented in the 
New Covenant. Here we find a duality in Jeremiah's tbought. '"It is a 
national covenant, made with the house of Israeli and at the same time 
it is individual, resting on the possession by each member of the connunity 
of personal knowledge of God. "Th Throughout the Old Testament the 
individual is considered in the context of the community,, though the 
emphasis shifts to some extent. In Jeremiah and his followers, the 
individual acquires new significance, but the sense of the solidarity of 
the people of God continues. Jeremiah's prophecy of the new covenant is 
individualistic in method, but at the same time it is a covenant with the 
house of Israel. " 
There are several significant aspects contained in Jeremiah 31: 31- 
34. In "the days to come" the bond between Yahweh and His people will be 
expressed in a covenantal relationship; This covenant$ which will be 
©ade, is to be a new one. Concerning this covenant as in the-old-covenant, 
one element will be "the Torah, but in this case the Torah will not be 
written as previously on tablets-of stone. -"In the new covenant the Torah 
71. L John Skinner, Pro hec and Religion: Studies in the Life of 
Jeremiah (Cambridge: A the University Press, 1)j-, -ý 33 =ex3ae, 
Robert H. Pfeiffer, Introduction to the Old Testament, p. 551. W. D. 
Davies,, Paul and Rabbinic Ju a sm, p; 76. -ýý 
73 
will be written "in the heart. " Although the writing of the previous Torah 
may have been performed by human hands, the Torah in the new covenant will 
be written by God Himself. Moreover, it will be unnecessary to have the 
Torah in the new covenant taught by human teachers, because those who share 
in the new covenant will "know" the Lord directly and intimately. And this 
knowledge of God is made, possible because of the promise of forgiveness, 
that is, the complete pardon which takes away all iniquity. 
72 The outcome 
of all this is that Israel will become the people of Yahweh and He will 
become their God. 
Yahweh's activity in putting His Torah in the "inward parts" and 
in writing it "in the hearts" of the members of the new covenant 
demonstrates the inwardness of the new religious relationship. The "heart" 
embraces the emotional and ethical and intellectual life; thereby1, the 
whole life has the engraving of the Law of Yahweh upon it and has thus 
become new. 
73 then God inscribes the Law upon the hearts of individual. 
72. Ludwig Köhler, ope cit., p. -217. Another reference to the knowledge 
of God which is reserved Tor 'Tie glorious future is found in Isaiah: 
"Awake, awake, put on your strength, 0 Zion; put on your beautiful garments, 
0 Jerusalem .... For thus says the Lord: 'You were sold for nothing, 
and you shall be redeemed without. money- .... Therefore my people shall 
know my name; therefore. in that day they shall know that it is I who 
speak; here am I"0'(52: 1,3,6). ' That this was fulfilled with the coming of 
Jesus: -Christ is made evident in"John 17: 3. Cf. C. H. Dodd, The Apostolic 
Preaching and Its Developments (second edition; New York: Hier & 
'Brothers Publishers,, 191ß), p. " 
73. A. S. 'Peake', Jeremiah and,, Lamentations (The Centu Bible, ed. 
W. F. Adeney; Edinburg1 -T. C. & E. 0. Jack,, Ltd.; Y9 I, 106. At 
the same place, Peake affirms: "The 'new'birth'v the 'new heart'; as the 
Gospel proclaims. them, are really-implied in this great saying .... It 
is. rather that in the-regenerate personality there should reside the 
eternal principles of religion and morality as the spring of all action. " 
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men, it appears that there will be a transformation7h of the soul which in 
turn will command the individual loyalty of each heart. In fact, sin 
produces a corruption of human nature which will disappear only when that 
nature has undergone a radical change. Jeremiah understood that there 
could be no lasting national reformation without the inner renewal of 
individuals. 75 
Just as there is a duality in Jeremiah's mind concerning nationalism 
and the individual,, there is also a duality in his thought concerning the 
Torah in this passage. The context of the covenant here seems to imply 
both the written Torah and a new kind of Torah which may be called 
pneumatic in the sense, that it involved the activity of an inner, 
spontaneous principle. 
76 Due to this factor, the new covenant, which is 
to be made in "the latter days, V will confer a new motivation and inward 
power for fulfilling the Lav already known. 
Therefore, in this passage on the new covenant, Jeremiah seems to 
conclude that God shall "miraculously create the holy Israel of the future 
tbi otigh a moral regeneration of, the individuals. "77 Moreover, Jeremiah's 
34. Johannes Pedersen, Israel: Its Life and Culture (London: Oxford 
University Press, 1916), Vol. 11I-IV9 p. M. For this reason, Jeremiah 
(4: 4; 9: 24 f. ) insists on the need of a circumcision of heart. Vide Th. C. 
Vriezen, An Outline of Old Testament Theolo , p. 63. 
75" Harry Emerson Fosdick# off. cit., pp. 67 and 119. H. Wheeler 
Robinson, Inspiration and Revelation in the Old Testament (Oxford: 
Clarendon ess, 196)7p15 5d 26L 
76. W. D. Davies, To_ rah.. in the Messianic A&e and/or the Age to Come 
(Vol. VII of J. B. L. ! ono ra h series; P fadelphia: Society of B Elil 
Literature, 12 -, pp. 26 f. 
77. Robert H. Pfeiffer, Introduction to the Old Testament, p. 552. Cf. 
George A. F. Knight, A Christian Theology of the ßfä Teste ent (Riclr ond, 
Virginia: John Knox Press, 1959). p. 331" 
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prophecy at this point probably includes the old Torah and a new kind of 
Torah, the essence of which lies in the "spiritual illumination of the 
individual mind and conscience, and the doing of the will of God from a 
spontaneous impulse of the renewed heart. ' 
Not many years later Ezekiel was impelled to say tauch the same 
thing in his own words. Pointing out that God promises to renew bis 'close 
relationship., the prophet records: 
79 
I uM make a covenant of peace with them; it shall be an 
everlasting covenant with them; and I will bless them and 
multiply them, and will set my sanctuary in the midst of 
then for evermore. My dwelling place shall be with them; 
and I will be their God, and they shall be my people. 
God shall make a "covenant of peace" with them. Peace signifies wel1- 
being# "the state prevailing in those united; the growth and full harmony 
80 
of the soul. " The "covenant of peace" effects peace between God and men; 
hence, it can be termed in this usage as the "covenant of salvation. N81 
The promised covenant appears to be different from the covenant 
that God made with their fathers in the sense of being of everlasting 
duration. This lasting relationship will be possible due to the fact that 
the future covenant brings about the dwelling of God in the midst of them. 
in order to express this more rullp, Ezekiel associates the covenant 
relation with the doctrine of the new heart. The prophet declares a 
78. John Skinner, Prophecy and Reli ions on, pp. 329 if. Cf. also Gunnar 
östborn, Tora in the Old estaaent LuxI akan Oblssons Boktryckeri# 
1945): p. -755 s a" Davies, Paul and Rabbinic Judaism, p. 72. 
J. P. Hyatt, "The Book of Jeremiah" Exegete mmen%j I. B., V, 1038. 
79. Ezekiel 37: 26-27; compare Ezk. 16: 60, Jer. 32: 39-40, and Isaiah 
55: 1-7. 
80. Johannes Pederson, Israel, Vol. I-II, p. 285. 
81. Ludwig Köhler and W. Bauumgartners 2E* cit., p. 974. 
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promise of God as follows: 
82 
A new heart I will give you, and a new spirit I will put within 
you; and I will take out of your flesh the heart of stone and 
give you a heart of flesh. And I will put my spirit within you, 
and cause you to walk in my statutes and be careful to observe 
my ordinances. ... and you shall be my people, and I will be 
your God. And I will deliver you from all your uncleannesses. 
In this passage as well as in Ezekiel 11: 19, the new covenant is 
characterized by the "new heart" which works as divine power creative in 
the individual wan, and by the "new spirit" which is the organ of the new 
spiritual development. According to Hebrew ideas, heart and spirit make 
up man's inner being. Thus, the prophet describes a revolutionary change 
in the hearts of men. 
God will give them a fresh start by an inner, spiritual purification 
(Ezekiel 36: 214) and by a forgiveness of sin. Forgiveness will lead on the 
moral regeneratioh. 
83 Through His on initiative and for His own name's 
sake (Ezekiel 36: 16-23), God will transform the human spirit. Therefore, 
Ezekiel "conceives of social renewal in terms of individual conversion. "8 
The stony heart of self-will and indifference will be replaced by a heart 
of flesh which is genuinely responsive and loyal to Clod's ordinances. 
The prophet not only describes God re-creating the whole 
personality, but also God inhabiting the tabernacle of the heart. 
85 
82. Ezekiel 36: 26-29; compare Ezk. 11: 19, Deut. 30: 6 and Jar. 211: 7. 
83. Cf. Robert H. Pfeiffer,, Introduction to the old Testament, p. 522. 
81g. C. H. Dodd, The Bible T (Cambridge: At the University Press, 
1951), P. ßt8. Cf. G" A" oo es The Book of Ezekiel (I. C. C.; New York: 
Charles Scribnerts Sons, 1937), T71=2- ""- 
85. H. H. Rowley, The Relevance of the Bible (New York: The Macmillan 
Company, 1948), P- 137.... _. 
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The placing of His Spirit within man is the sign of Cod's presence and 
includes everything that God can mean to men in righteousness, redemption 
and personal peace. God will bestow a new energy upon men. This new 
power will be necessary, to enable men to carry out the new covenant. The 
giving of the Spirit is thus linked with the giving of the future covenant 
(Ezk. 36: 27-28). And, Ezekiel saw the age to come as the fulfillment of 
the expectation of an invasion of the Spirit and of a perfect conformity 
to the Torah. The interior regeneration is ascribed to the action of the 
Spirit without which no creation is possible. 
86 Thereby, in reference 
to the Spirit's workings, Ezekiel most nearly anticipates the teaching 
of the Now Testament. 
87 
On the other hand, the activity of the Spirit does not replace 
man's freedom of moral responsibility. This is forcefully maintained 
in Ezekiel 18: 31: 
Cast away from you all the transgressions which you have 
committed against men, and get yourselves a new heart and 
a new spiritt 
At this point, man is asked to do what was considered to be possiblp only 
by the power of God in Ezekiel 36: 26-27. The apparent difficulty is 
resolved with a close scrutiny of the passage. The point of emphasis in 
chapter 18 is the doctrine of individual responsibility. Here the idea 
of individual responsibility is associated with the doctrine of the new 
heart showing that each person of the community will be judged only as 
he deserves. Repentance is required before God will bestow upon man the 
86. Edmond-Jacob, og. cit., p. 216. 
87. John Battersby, Harford, Studies in the Book of Ezekiel (Cambridges 
At the University Press, 1935), p. 73. 
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new life, Hence, taking the seemingly opposing statements of Ezekiel 
36: 26 and 18: 31 together, it becomes evident that both the cork of God 
and act of man are necessary for the work of regeneration. 
88 
Another important passage concerning inward renewal is Psalm 5l: l0: 
Create in me a clean heart, 0 God, 
And put a new and right (mg. steadfast) spirit within me. 
It man is going to be able to live up to God's ideal standard of behavior, 
the psalmist sees that it will be necessary to undergo 'a radical change 
of heart with all that this implies as the transformation of his character. "69 
When this change takes place there will belnev and vital relationship 
be God and man. 
90 
"Heart" is used to represent the centrality of a 
person's whole being including mind, emotions, and will; while "spirit" 
in this case probably refers to the motivating force within onb's life. 
Johannes Pedersen defines it by saying that "the spirit is iors'particularly 
the motive power of the soul. It does not mean the centre of the soul, but 
91 
the strength emanating from it and, in its turn, reacting upon it. " 
As if his heart were unclean past cleansing and his spirit past 
repair, the psalmist asks that they be made new. The "clean heart" which 
be wants raust be a new creation. The verb bara' in the tense used here is 
only used of God. It designates an activity, such as the producing of 
92 
88. G. A. Cooke, M. cit., I, 202. 
89. Aubrey R. Johnson, The Vitality of the Individual in the Thought 
of Ancient Israel (Cardiff: University of Wales Presse ý, p" . 
9o. C. t. also Deuteronomy 30: 6. 
9].. E.. cit., I-Ii, 101 . 
92. Edmond Jacob, E. cit., p. 143. 
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the new heart and the new spirit, which is not realizable by man, but is 
made possible only by God's creative act. The object of the verb is 
always a completed and perfect work. In addition, the action of God's 
Spirit on that of man produces a steadying and a making firm of the spirit 
of man. Thus, "heart" and "spirit" are used together here in connection 
vith divine renewal cr regeneration. 
93 
CONCLU SION 
Taking into' consideration the thread of thought presented in this 
section concerning regeneration in the Old Testament, the acute insight of 
Walter Eichrodt brings the discussion to a climaz: 
94 
It is the Word of promise which replaces the old reality by a 
new reality which includes in a new creation the individual as 
well as the peoples, the nations as well as the whole nature, 
and which resolves the insuperable resistance to a life bound 
by an absolute obligation to God's will. In putting "his law 
in their inward parts, and writing it in their hearts, " and in 
renewing the very heart of personal life by means of his spirit, 
God establishes a comunity of will with his creature& which 
cannot be perfected in the present, and which has been the goal 
of his covenantal relation with Israel. In this way God creates 
the basic presuppositions for a new people in which the'relation 
of the individual to the community accurately reflects his 
original will as Creator. The strength of renewal which streams 
out from this new action draws in the other peoples as well into, 
a mighty process of transformation which brings a new humanity 
93" Millar Burrows, An Outline of Biblical Theolo , p. 140. " In"fact, 
H. Herkenne goes so far as to declare Psalm 1: 10 to be the place of origin 
of the New Testament conception of palingenesia (Titus 3: 5), pin so far as 
this also means the going over into an entre new condition. " Cf. J. Dey, 
ýo 
,. 
cit., p. )J. 9 citing 1. Hlerkennej Das Such der Psalmen (Vol. V, Part 2, 
of De-"Heilige Scham des Alten Test esm nos, eis. F. ke dmann and H. 
Herkenne: Bonn: Peter Haustein, 193 , p. 25. 
94. Man in the Old Testament, trans. K. and R. Gregor Smith (No. !t of 
Studies in Bic We-o o, eds. T., W. Hanson at al.; London: S. C. M. 
Press, Ltd. 95 PP: 75 " 
80 
into God's service. This turning-point in the world is completed 
in a cosmic renewal in virtue of which the whole creation returns 
to perfect beauty and harmony. 
The concepts of "return" and "new creation's in the Old Testament 
passed over into the New Testament with the New Testament basically following 
the Old Testament prophecy. The return (or restoration) in the Old and New 
Testaments refers to the changed world at the end of this age. On the other 
hand, the "new creation" of the world 'in the old and New Testaments generally 
means the disposal of the old and the creation of the new world in the End. 
Thus, the restoration and new creation of the world in the New Testament 
are expectations of the end of this age in conformity with the passages 
discussed'in the Old,. Testaneüt: 
Another aspect of the Old Testament' Which is pertinentcin`this 
background study is its usage of the metaphor of begetting. In Psaln 2: 7 
a close religious relationship between a ran and God is-described with the 
words "this day I have begotten you. " Here Yahweh's adoption of the newly 
anointed king is spoken in terms of begetting. In addition, Isaiah 66: 7-9 
employs the figure of birth to tell about Zion begetting the new Israel at 
the eschatological return of tbe'Lord. ' These'two passages and other 
examplesg5 in the Old Testament show that the imagery of birth was natural 
to Israel. Moreover, because the figure in Psalm 2: 7 carries a religious 
connotation concerning the relationship established between God and the 
king and because it was well known in the first century A. D., it is 
possible that this passage may have partially influenced the New Testament 
writers who make use of the metaphor of spiritual birth. 
95" Proverbs 8: 22-31 and Deut. 32: 18. Cf. Jer. 2: 27. 
81 
Furthermore, there are passages in the Old Testament describing a 
future inward renewal which can be considered as possible prefigurements 
of inward regeneration in the New Testament. For example, Jeremiah's 
thought of the new covenant appears to foreshadow somewhat the Jobannine 
doctrine of regeneration. 
96 And it has been rightly said that "the Old 
Testament doctrine of the Spirit of God is in closest genetic relation to 
the New Testament doctrine of man's renewal by the Spirit of Christ. "97 
The Old Testament states that Gods power will transform this present world 
in order to accomplish the renewal of the people and the ward in the 
future. For this reason, the prophets describe the "new heart" which will 
be given to individual men at the end of this age. 
98 Nevertheless, the 
New Testament exceeds the Old Testament by presenting the new creation of 
the individual in the present time. And the concept in the New Testament 
is lifted to a new height by its being regeneration through the work of 
Jesus Christ. 
96. J. P. Hyatt, I. B. 0 V, 1039. 
97. H. Wheeler Robinson, The Christian Doctrine of Man (third edition; 
Edinburgh: T. & T. Clark, 1957F.. p" 65. 
)98. Th. C. Vriezen, An Outline of old Testament Theology, p. 351. 
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II. RABBINIC JUDAISM 
In the past it has been customary for New Testament scholars, who 
were generally more deeply steeped in Hellenistic studies than Judaistic 
literature, to find the background of the primitive-Christian conception 
of regeneration in the Hellenistic milieu. However, the Jewish literature 
has been studied with new interest recently in order to point out Jewish 
affinities to various aspects of New Testament belief. Therefore, it is 
important to examine some of the more important Rabbinic parallels and 
observe their relationship to the primitive-Christian conception of 
regeneration. 
As a preliminary, it is ýaeU here to remove a misconception 
concerning the circumcision of . 
Jewish boys. Sometimes it is accepted as 
an established fact that Jewish circumcision meant a regeneration. 
Nevertheless, there is no indication that the circumcision ofIJewish boys 
was understood as a-spiritual rebirth. 
1 In fact, it is expressly stated 
that circumcision is not a, sacrament and does not give the Jew his 
religious character. 
2 The Jewish boys, who has just been circumcised, has 
. not passed 
from a situation ct hostility to God to that of nearness to 
Him. It is true, that, circumciaion. confirmed his membership among th'e 
sacred'peöple of God; yet$ there was no radical change of his nature. 
1. Erik Sjbberg, "Wiedergeburt und Neuschöpfung in palastinischen 
Judentum, " S. T., Vol. IV, Fase. I-II (1950), p. 45. 
2. Kaufmann Kohler,, "Circumcision, " The Jewish Encyclopedia edia (New York: 
Funk and Wagealls Company, 1903), IV, 95. In b 'Abodah Zara a it is 
stated that if a male child has died in con"gnence'of-cicision the 
next son is exempted from circumcision. 
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PROSELYTES 
For the newly-received Gentile convert to Judaisa the situation is 
entirely different fron that of the Jewish child. The method by which a 
man was made a full proselyte was by the threefold rite: circumcision, 
immersion in water, and the presentation of an offering in the temple. 
3 
Through conversion to Judaism, the Rabbis considered the proselyte as 
coming into a new existence. 
4A 
clear example of this is found in Genesis 
Rabbah (XXXIX. 1L) where it is stated: 
5 
AND ABRAM TOOK SARAI HIS WWIFE, AND LOT THEIR BROTHER'S SON, 
AND ALL TIER SUBSTANCE WHICH THEY HAD GATHERED, AM THE SOULS 
THAT THEY HAD MADE IN HARAN (Genesis 12: 5). R. Leazar 
[beginning of IV A. D. 3 observed in the name of R. Jose B. 
Zimra (middle of III A. D. j: If all the nations assembled to 
create one insect they could not endow it with life, yet you 
say, AND THE SOULS THAT THEY HAD MADE!. It refers, however, 
to the proselytes (Which they had made). Then let it say, 
'That they had converted ; why'THAT THY HAD MADE? That is 
to teach you that he who brings a Gentile near (to God) is 
as though he created him. 
A similar thought is set forth in The Song of Songs Rabbah (I. 3,3): 
6 
3. b Yebamoth 147b. (The b before a tractate denotes The Hab Ionian 
Talmud. ) .n he aase of Nonen only baptism and a sacrifice were required. ter the destruction of the'temple, the sacrifice was discontinued. Cf. 
G. F. Moore, Judaism in the First Denturies of the Christian Era (Cambridge: 
Harvard University Press, 1927, It 331 f., Al]. references to proselytes are 
to full proselytes. 
4. F. Bücbsel and K. H. Rer_gstorf, " YEVVd IA) pit T. 11 N. T., I, 
664. 
-5. )1idrash Rabbahh, Sonc. ed., Is 324. The dates of the generations of the Rabbis throughout this section are those given by Erik Sjoberg, S. T., 
IV, p. ! i6, n. 3., Hereinafter brackets indicate my. insertions. 
6. Midrash Raý, -Sonc. ed., IX, 39 (a saying of U. flunia (Nahunya), 
IV A. D. 77. °To come or be brought under the wings of the Shekinah" became 
a technical designation for converts to Judaism. 
84 
if a man brings one creature under the wings of the ehechinah, 
it is accounted to him as if he had created him and formed him 
and moulded him. 
The Gentile had been far from God, but when he was converted to 
Judaism, he was brought immediately near to God and under the wings of the 
divine majesty. He had been living the profane life and through his 
conversion he had entered directly into the condition of holiness. 
7. That 
be had now cone into the condition of holiness stresses the hopelessness 
of his previous religious situation. 
The conversion of the proselyte to Judaism was a drastic happening 
which could be compared to his creation. To speak of being created, formed, 
and moulded refers to the creation of a man in his mother's womb. In this 
way, the thought of the new creation and that of regeneration are set. forth 
in the same passage. The proselyte experienced something which was parallel 
to his first entrance into life. He became like to one newly created and 
newly born. 
Another ex ip1e of the radical change; wrought by conversion to 
Judaism is found in b Tebý . 
48b: a. 
R.. Fianania [90-130 A. Do] son of R. Simeon b. Gamaliel said: 
Why are proselytes at the present time oppressed and visited 
with afflictions? Because they had not observed the seven 
Noahide commandments. R. Jose [b. Halafta 130-160 A. Do) 
sAid:. One who has become, -a proselyte is like a child newly 
born. Why then are proselytes oppressed? --Because they are 
not so well acquainted with the details of the commandments 
as the Israelites. 
7. Rengstorfj, Seder faschiui (Band 3 of Die lTosefta: Text, 
Öbersetzung, Erk]arung, ed-. If G. K ttel and K. U. pga or ; Stu gart: 
o yammer er ag, 9S3). P. 103, n. 9 (Tosefta Ynbmoth XXI, 2). 
$. Bab, -Tal,,, Sonc. ed. Part III, Vvl. Is "p. 320. 
ß5 
In the discussion concerning the reason for the suffering of the proselytes, 
It. Jose said they do not suffer for sins during their fcrmer lives, because 
when they were converted to Judaism they became like newly born children. 
The proselyte sinned in disobeying the Noachian commands during his heathen 
life; however, since he has been converted to Judaism a complete breach 
with the past has taken place so that Cod does not punish him for deeds 
done before his new birth. 
The statement by It. Jose concerning the similarity of the proselyte 
with a newly born child is the oldest record of this concept in Rabbinic 
literature. 9 It is noteworthy that It. Jose considers this thought as an 
established rule by the manner in which he inserts it into his argument. 
Furthermore, the same statement of the proselyte being like a new-born 
child is expressed on several other occasions 
10 
At this point, it is important to mention that the idea here is a 
comparison. The description in b Yebamoth 148b states that'-the proselyte 
resembles a newly born child,, but it does not say the proselyte is a newly 
born child. Also, the comparison is related to the proselyte himself and 
it is not stated that the baptism or circumcision isa birth. 
The main meaning of the comparison between the proselyte and the 
new-born child is to stress that the proselyte was considered to-have no 
earlier existence from the time of his conversion. After his conversion, 
the proselyte's past has absolutely ceased to exist. 
11 His previous life 
9. Erik' Sjöberg, Ste., IV, 
10. Cf. b Yebamoth 22a, 62a, 97b, and b Bek rotte )47a, also in a small 
non-canonical tract e, Geriet II, - 5,, publiahed in Seven Minor Treatises, 
trans. Michael Rigger (New York: Bloch Publishing Company, 1930 , p. 50- 
3.1. F. Bdchsel and K. H. Rengstorf, op. cit., T. W. N. T., I, 666. Emil G. 
Hirsch, "Proselyte, " The Jewish Encyciop iaX, 2233. -` 
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bas disappeared and he begins life at the zero point as an infant child. 
One aspect of this beginning a new existence is that all previous sins 
are forgiven. 
12 The proselyte had accumulated guilt from disobeying the 
seven foachian commands. Upon caning Into Judaism, hot. eever, the guilt of 
his forcier life was no longer laid to his account. 
Another concrete application of having no earlier existence was 
the fact that the proselyte's former family connections and all relationships 
with the heathen past are severed. 
13 The proselyte was considered such a 
completely new creature that legally be right marry bis owa mother or 
sister... But- the Rabbis forbade such unions for fear it might be said the 
proselyte exchanged & . stricter religion for an easy-going one. 
14 
ThereLore, 
it is true that the proselyte 'no longer bad., any family tree upwards but 
only downward, 
15 
t'Becoriing as newly born" had more than legal implications. It 
included a religions connotation because this phrase also conveyed the 
thought that, Cod forgave the, proselyte. and freed him from his past guilt. 
16 
The phrase describes . a-real change by-which he renounces his pagan religion 
and experiences a renewal in his relationship to God. Nevertheless,, the 
12. b Yebamoth 4$ b, Bib. Tal., Sonc. ýed., Part III, Vol. Is p. 320, 
't _n 
n. 6. F. Gavin ie Jewish Antecedents of `tie Christian Sacraments (London: 
S. -P. C. K., ý1928 
, p" 2. 
13.., b Yebamoth 62a. -, 
' , 
1II. b Yebanoth 22a. 
15. b Baba $acuaa 88a. And b Yebat oth 97b, Bab. Tal., Sonc. ed., Part 
III, Vol. III p. 660, n. 3. 
16., b Veba math 18bß Lab. Tal., one. ed., Pt. III, Vol. Is p. 320, n. 6. 
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conversion does not mean that the proselyte becomes a regenerated person 
in the ethical sense of'the New Testament 
17 Rabbinic literature does not 
describe in detail what the proselyte has gone through in the conversion. 
Not only has the conversion affected his relationship to God but 
also his relationship to the people of Israel. 1iben the Gentile takes the 
threefold initiation rite, he becomes in point of law an Israelite in all 
respects. 
18 
There are some writers19 who would seize one aspect of the threefold 
initiation rite, such as the ritual immersion, and affirm that regeneration 
is effected in this manner. Yet, there has not been brought to light any 
inference in early Rabbinic literature which says that rebirth was wrought 
by the proselyte baptisn. 
20 Consequently, the sentence--ua proselyte is 
like a new-born child"--does not seem to prove conclusively that one 
aspect, such as circumcision or proselyte baptise, effected regeneration. 
21 
17. H. L. Strack and Paul Billerbeck, Kommentar zum Neuen Testament aus 
Talmud und iii` drash (München: C. H. Becksche ; ©rlagsbuchha , 9a , 
110 423. Hereinafter referred to as Strack-Billerbeck. 
18. b Yebamoth 17b. And b Baba anima 88a, Bab. Tal.,, Sono. ed., 
Pt. IV, Vol. I, p. 506, n. 10. 
19. For example, Kaufmann Kohler, Jewish Theology (New Yorks The 
Macmillan Company, 1918), p. 4i7. S. as s "Baptism, " The Jewish 
Encyclopedia, II, 499 f. 
20. F. Gavin; o. cit,, p. -53. Cf. Wilhelm Bousset, Die Religion des 
Judentums im späthe en stischen Zeitalter,, ed. Hugo Dressmann (Vol. xxr of 
H. z. M. T., third edition; Tä ingen: J. C. B. Mohr,, 1926), ýpp. 199 f. 
0, F. Moore, op. cit., I, 334- Emil Schfirer, A 'History of the Jewish 
People in the-TUG-of Jesus Christ (Edinburgh: - T. & T. 'C'har I 'ý, Div. 
II, Vo II, p. 323" 
21. Erik S Öberg. S. T., IV, 51. Against U. H. Rowley, "Jewish 
Proselyte Baptism and_theBaptism of - Jobn, " rTebrew Union College Annual, 
Xv (1940), 327-329. 
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On the other hand, it is true that the Gentile going over to 
'Judaism is described with the figure of rebirth. And the term "conversion" 
is employed to designate the radical change which has taken place in the 
life situation of the proselyte. The conversion to Judaism was spoken of 
as a new birth, but with the idea of a new beginning rather than a 
transformation of nature. 
22 Through the initiation, the convert became 
"holy, " that is, God's property. 
23 The proselyte, thereby, became a 
"son of Abraham, " a member of a new race, and was adopted into the family 
of God. Looking at the "new birth" of the proselyte from this point of 
view, one may see a possible point of contact between Judaism and the idea 
of regeneration in the New Testament. 
ISRAEL ON SINAI 
Another occasion on which the thought of rebirth occurs in 
Rabbinical literature is in reference to 'Israel on Sinai when the covenant 
was made. In the Old Testament, The Song of Solomon describes the bride 
speaking to the groom: 
I would lead you mad bring you 
into the house of my mother, 
and into the chamber of her that conceived me 
(mg. of mother; she will teach me). 
I would give you spiced wine'to drink, 
the juice of my pomegranates. (6: 2) 
The interpretation in the }ttd rash Rabbah applies these words to the 
situation of Israel on Sinai. The Song of Songs Ra bb h (VIII, 2,1) 
22. Miller Burrows, An Outline of Biblical Theology , p. 186. 
23. J. Weiss, The History of Primitive Christianity', I, 172. 
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comments: 
I WCXJLD LEAD THEE,, AND BRING THEE: I would lead thee f roa: the 
upper world to the lower. I WOULD BRING TIE INTO MY )10THE2t'S 
HOUSE: this is Sinai. R. Berekiah said: Why is Sinai called 
MY MOTHER'S HWSE? Because there Israel became like a new-born 
child. THAT TIED KIGHTES"T INSTRUCT Ali;: in er ce is and good 
aced s. I WOULD CAUSE THEE TO DRINK CF SPICED WINE: this refers 
to the great collections of Mishnah, such as the Mishnah of R. 
Akiba. OF THE JUICE OF 11! POMEGRANATE: this refers to the 
baggadahs which are tasty like a pomegranate. 
R. Berekiah (end of IV A. D. ) asserts that The Song of Solomon 8: 2 should 
be interpreted as a reference to the Israelites becoming like now-born 
children at Mt. Sinai. When the covenant was made between Yahweh and 
Israel on Sinai, the people entered into a completely new religious 
situation which was described with the figure of birth. 
Since their relationship to God was established on a new foundation, 
their previous religious disobedience vas no longer taken into account, 
Sinai narked a completely new beginning for Israel. With the establishment 
of the covenant, the Israelites became as infant children Which are just 
now beginning life. 
DELIVERANCE FROM DIS=SS 
An occasion in which the Rabbis used both the figure of rebirth 




The Song of Songs Rabbah (VIII. 5,1) records that God spoke to 
214. Rabbab, Sonc. ed., IX; 303. AThe : underline -Is , my 
insertio. 
ý 
In addition] es tea Kabana 61b refers to the children of 
Israel on Sinai as being made like year-old children. Cf. Strack- 
Billerbeck, II, 123. 
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. 
the Israelites on Sinai: 
25 
If you accept Ify law, weil and pod j but if not, I will press 
this mountain down upon you and crush you$. T11 AE PAM= 
U AS IN TRAVAIL WITii TIM. Was it there that she was in 
travail?. R. IIerekiah [end of IV A. D. I said: It is the same 
as when a man pies into a dangerous place and escapes safely, 
and a friend on meeting him says to him: 'Did you pass by 
that dangerous place? What a danger you rant Your mother 
has really borne you thoret You have really been created 
s fresb' S 
This passage gives a national. proverb concerning a person safely escaping 
from a dangerous place. Because of this experience, the person was 
figuratively described as repeating the birth from his smother. He was 
also said to be created a "new creature" in a non-raligious sense* 
26 
At the safe time j, this common connotation is applied to the 
situation of Israel on Sinai, Thus, the cocoon conception is related to 
Israel's deliverance fron daffier on Sfnnai, accordi to R. Berek3ah, were 
exposed to a severe danger= but they had gotten away with their lives by 
the acceptance of the Torah. Thus, Israel's deliverarx e on that day was 
compared to a new birth and to becoming a "new creature. " 
27 Bath the 
figure of the now birth and that of the now creation were used here in 
the same sense. It was considered that through the deliverance from 
danger they bad given up the old life and had received now life. 
25. Midrash Rabbah Sonnt. odes IX, 304. \irthermore, Leviticus Rabbah 
XX%. 3 uses the axpresslvn "a riew creature" to describe the c ge c 
was brouit about upon Israel through the deliverance from distress to 
new life. 
26. Straack-Sillerbecks, M. it., Its 1322. 
27. Strack-Dill®rback (Ibid. ) even use the expression "oino neue 
Kreatur" in their translatio`F-Z The Song of Songr Rabbah VIII. 5s 1. 
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The Messiah's Deliverance 
Not only is Israel at Sinai described with the figure of deliverance 
from distress, but the same expression is used concerning the Messiah. The 
Messiah's deliverance from distress is expressed in terms of birth. And it 
is asserted that God shall end the troubles of the suffering Messiah by 
finally creating him to be a new creature. The interpretation given in 
l4idrash Psalm 11.9 iss28 
This da have I begotten thee (Psalm 2: 7). 
R. Ana c. 350 A. -D. sai : Sin ̀ fering is divided into three 
portions: one, the Patriarchs and all the generations of men 
took; one, the generation that lived in the time of (Hadrian's) 
persecution took; and one, the generation of the lord Messiah 
will take. When the time comes, the Holy One blessed be He, 
will say: "I must create the Messiah--a new creation. " As 
the Scripture says, This day have I begotten thee-that is, on 
the very day of redemption, God will create the Messiah. 
In this passage the thoughts of the new birth and of the new creation are 
placed parallel to one another. The deliverance from distress in this case 
is an eschatological happening. The sufferings of the Messiah will come to 
I 
an end becsse God X11 give hint a new birth and make him to be a new 
creature,. It is then, the 14essiah becomes }faster. Therefore, the future 
deliverance of the Messiah is described as a new creation by using the 
terms of birth. 
The Deliverance of Moses 
Moses' deliverance from , a. distressing handicap is spoken of in 
terns of birth, too. In the same context, the correction of Moses' speech 
is compared to his creation in his mother's womb. Exodus Ram 3: 15 
28. The" Mdrash- on Psalms, T. cit.. I.. P. iil.. 
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interprets Exodus 4: 12 in the following manner: 
V 
What is the meaning of AND I WILL TEACH THEE (HCRETHIKA) WHAT 
THOU SHALT SPEAK? R. Abahu (beginning of IV A. D. ] said: I 
will. throw (moreh) My words into thy mouth as with an arrow; 
as it says: or shot throe h--yaroh (Exodus 10: 13). R. Simeon 
[beginning of IV A. D. said: I will create thee into a new 
being, as it is said: #And the woman conceived--watahart 
(Exodus 2: 2). 
When his speech defect was corrected.. Moses is said to be like one who was 
created into a new being. The healing of his physical defect was spoken of 
as a new creation. 
3° And the new creation of Hoses is expressed by the use 
of the metaphor of birth. Therefore, in the description of Moses' 
deliverance from his speech handicap, creation and birth are made parallel 
to one another. 
PARDON FROM SIN 
Although the Rabbinical materiäl concerning the pardon of sin on 
the Day of Atonement does not employ the figure of birth, . it does make use 
or the metaphor of creation and thereby 4nstifies its consideration at 
this point. 31 The transformation of a man to be a_"new creature', was 
expressed in reference to the pardoning of sin on New Tear's Day and the 
Day of Atonement. In Rosh Haahana (IV, 8), R. Elazar b. Jose (c. 400 
A. D. ) said in the name of R. Jose b. Kazrata: 
32 
29. Midrash Rabbah, Sonc. ed.,, in, 71&. 
30. Strack-Billerbeck, op. cit., II, 421. 
31. Ibid., TI, 422. 
32. Translation by C. 0. Montefiore and H. Loewe, A Rabbinic Anthology 
(London: Macmillan and Co., Ltd., 193$), pp. 26 f. The before l tractate 
signifies The Jerusalem Talmud. 
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In all other places it is said, 'Ye shall'offer a burnt 
offering', but in Numbers X IXj 2 (on the t` e Year offering) 
it is said, 'To shall make an offering'. Why? God says, 
'Since ye have come be- me this day for judgment, and 
have gone forth in peace.. I regard you as if you were 
created as new creatures before met. 
Although this passage does not contain the metaphor of birth, it describes 
the atonement which removes sin, creates a now being, and breaks down the 
barrier between man and God. 
33 On New Year's Day and the Day of Atonement, 
God forgave the sins of the people. In this way, they were absolved of 
past sins and experienced something which corresponds to their first entry r 
into life. God regards them as if they were created into new creatures. 
The thought of a new creation through pardoning at the New Year 
and the Day of Atonement is more fully explained in Midrash Psalm 102 
3U 
sac. J: 
This shall be written for the generation to come; and a people 
that shall be created shall praise the Lord (Psalm 102: 19 hebr. ) 
... The Rabbis said, however: These words refer to those 
generations that are guilty because of their wicked deeds, but 
who come and repent and pray before Thee on New Year's Day and 
the Day of Atonement, and thereby scour off their deeds, so that 
the Holy One, blessed be He, creates then anew as it were. And 
what are they to do then? They -are required to take into their hands their citrons and their palm-branches, the willows of the 
brook and the myrtles, and praise Thee. Hence And a people 
that shall be created shall praise the Lord. 
If the Israelite does penance on the Day of Atonement, God creates him 
anew, - that, is, He looks upon him as a new creature and a new-born child 
free from sin and guilt. However, this does not bring about a permanent 
ethical change. 
35 Penance on the Day of Atonement produces a new 
33. lbid., p. 230. 
34. The Midrash on Psalms. op. cit., II, 155. 
37'x. Strack-B41erbeckp OE. C it", Ili, 1122. 
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relationship to God, a forgiveness of sin, and the beginning of a clean 
slate with which to calculate later sins. After the Day of Atonement, 
the sins one commits are laid to his account until he does penance the 
next year on the Day of Atonement which again wipes the slate clean. 
Therefore, they begin a new' life without the burden of previous 
sins after the Day of Atonement; however,. this does not suggest the gift 
of any new capacity to carry out God's will. 
36 They begin living without 
the burden of previous sins, but they begin living in the same situation 
as previously and with the same capacities. 
R, ESUMECTION FROM TI DEAD 
In Rabbinical literature, the new birth is brought to light in the 
thought of the resurrection frone, the dead., Although the idea of a final 
new creation of man and the cosmos is known in Judaism, the thought of 
the final renewal-is not expressed in terms of a new birth except in a 
very limited manner. And the ethical renewal of man at the end of this 
age is not' represented as a regeneration. 
37 The renewal of the cosmos is 
not spoken of as a rebirth. Nevertheless= the final rebirth of man is 
suggested indirectly in the resurrection. 
The Resurrection Made Parallel to Creation in the Womb 
The parallelism of birth and resurrection is characteristic of 
Jewish belief. 38 The Jewish reasoning was that dust as man is created 
36. Erik Sjoberg; S. T., IV, 59 f. 
37. Ibid., p P. 75. 
38, Harald Riesenfeld, "The Resurrection in Ezekiel XXXVII and in the 
Dora-Europos Paintings, " p. 11, n. 2. 
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in the womb of his mother, so he will be created anew at the beginning of 
life after this, and just as the creation of the embryo is a miracle which 
God accomplishes, so resurrection will be such a miracle effected by God. 
With this in mind, the resurrection is parallel to some extent to the 
creation of man in the mother Ia web and to birth. 
Since the final renewal was brought about by the act of God, it 
was natural for the Jewish faith to think of a new creation rather than a 
rebirth. Actually, the idea that God, may give birth to something is said 
to be an impossible thought in genuine Judaism. 
39 
Nevertheleas, there is in Judaism a parallelism between the 
resurrection of man and his birth, because in both cases man receives 
life from God, This idea is set forth in a statement by R. Garnaliel II 
(90-130 A. D. ) recorded in b Saner 91a: 
40 
If- he [God I can fashion [man] from water [viz., the sperm], 
surely he can do so from clayl {i. e., the dust into which 
the dead are turned l. 
In the resurrection man experiences something which corresponds to ºais 
birth. Yet$ the resurrection is not expressed in terms of a birth but 
in terms of a creation. The resurrection-in spite of being parallel to 
the first beginning of man's life--is thought of as a new creation and 
not as a regeneration. Since the resurrection is compared to the creation 
in the mother's womb, the parallelism has the point of view of the new 
creation. 
39. F. Bdcbsel and K. H. Rengstorf, op. cit., T. WW.. N  T., Is 66?. 
Strack-Billerbeck, II, 121 i. 
40. Bab. Tal., Sonc, ed., Part IV, Vol. VI, p. 607 with notes 4i and 
inserted. ,. 
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Sheol Compared to the Mother's Womb 
A second wanner in ihich birth and resurrection were placed parallel 
to one another in Rabbinic literature was by comparing the riother's womb 
and Sbeol. This comparison is presented in b, Berskoth 15b 
R. Tabi further said in the name of It. Josiah [beginning of 
IV A. D. 1: antat is meant by the text, There are three things 
which are never satisfied, ... the grave and the barren 
WO TT It is to teach you that just as the womb takes in and 
gives forth again, so the grave takes in and will give forth 
again. And have we not here a conclusion a fortiori: if the 
womb which takes in silently gives forth wt i ouc noise 
(The crying of the child), does it not stand to reason that 
the grave which takes in with loud noise (The wailing of the 
mourners) will give forth with loud' noise? Here is a refutation 
of those who deny that' resurrection is taught in the Torah. 
The comparison between the mother's womb and Sheol is that both receive and 
give forth. The mother's womb receives in procreation and gives forth in 
birth; ereas, Sheol receives in burial and gives forth in resurrection. 
Since this metaphor relates to the birth process, it can be said that the 
thought of rebirth at the final resurrection is lightly suggested. 
CON . USION' 
In Rabbinic Judaism, the thought of a new creation vas familiar in 
different variations. 
42 
On the other band, the concept of regeneration 
is found more rarely. There is no Hebrew or Aramaic word for regeneration. 
13 
Even en the idea of regeneration is found, it is parallel to the thought 
41. Bab. Tal., Sonc. d., Pt. I.. 
92a. Cf. `TaraRiese- `eldp The Res 
Dura"Europos Paintings, " p. U. 
142. Strack-Bilierbeck, °P. cit., 
IV, 53 ff. . 
Vol, I,, p. 91. Similar to b Sanhedrin 
nrrection in Ezekiel XUNII and in this 
II, 421-422. Erik Sjöberg, S. T., 
43. Gustaf Da3. , The Words of Jesüä, trans. D. It. Ka 
(Edinburgh: 
T. & T. Clark, 1909), p. 7" 
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of the new creation and often slides over into the thought of the new 
creation. Therefore, the conceptions of birth and of creation coincide 
often in Jewish thinking. 
One hindrance to conclusive statements concerning the influence of 
orthodox Judaism upon primitive Christianity is the date of Rabbinic 
quotations. For example, the earliest recorded statement referring to a 
proselyte' being like a child newly born was made by Rabbi Jose b. ialefta 
(130-160 A. D. ) who considered this thought to be an established rule by 
the way he inserts it into his argument. Yet, many of the Rabbinic 
quotations cited in this study are dated as being from the third century 
A. D. and later. The post-Christian date of the materials leaves an' 
opening for the possibility of Christian influence upon Rabbinic statements. 
Thus, it is possible--though not easily vatidhted}d-. -that orthodox Judaism 
may have been influenced by Christianity. 
The concept of regeneration in Rabbinic Judaism is found in*the 
sense that'man in certain situations experiences some things which 
correspond 'to (1) bis first entry into life, (2) his creation in his 
motheri$ wämb, and (3) his birth. The thought of regeneration in one or 
more of these three aspects is represented in each of the above topics of 
this section.: `' 
Through his conversion to Judaism, the proselyte begins a rief:, 
existence. The change wrought upon the- proselyte'is'compared to`his first 
creation and is spoken of in terms of a new birth. In a somewhat similar 
manner, Israel on Sinai entered, n'entirely new situation when the covenant 
was made. At Sinai, they became like new-born children who are just 
beginning their lives. The ones delivered from distress were considered 
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to be born anew. This deliverance was used in reference to Israel's 
deliverance on Sinai and to the Messiah's deliverance from distress at 
the end of this age. Moses was created anew when his speech was corrected. 
This relatively minor change upon Moses was described as parallel to bis 
creation in his mother's womb arxi to his birth. Furthermore, pardon from 
sin was granted to the Israelites on New Year's Day and the Day of 
Atonement. The Israelite who did penance on the Day of Atonement was 
changed to become "a new creature. " Finally, life Was given afresh to 
the ones resurrected from the dead similar to the manner in Which life was 
given to them in"the mother's womb. In the final resurrection,. Sheol gives 
forth the dead ones to life as the mother's imb gives forth in birth. 
In each topic of this section on Judaism except the one dealing 
with the pardoning of sin on the Day of Atonement, the figure of birth 
is clearly expressed or indirectly suggested. The discussion of the 
pardoning on the Day of Atonement is justified by reason of its importance 
44 
as an aspect of the new creation doctrine in Judaism. 
After the explanation concerning the uses of the metaphor of birth, 
it is necessary to state that the tendency in Judaism is much more to speak 
of a new creation rather t th of a regeneration. This fact becomes 
understandable from the conception of God in Rabbinic Judaism. The 
Jewish mind-trusts the thought of God creating something, but is`oppcsed 
to the thought of God giving birth to anything. Therefore, =a regeneration 
by an act of God was difficult to bring into a Jewish discussion. -Only 
whe`God was not thought of as subject, as with Sheol giving; forth to the 
dead ` ones, did the figure of birth aller itself to stick. 
144. Strack-Billerbeck, oP, dt., ST, 1422. 
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From this section, it is seen that the thought of the new creation 
lay ready in Judaism and was able to be taken over by primitive Christianity. 
however,, the New Testament thought of regeneration In its entirety does not 
allow itself to be derived oft-hand from the Jewish conception, 
45 
Nevertheless, there vas in all probability some development from 
the Jeidsb concept of regeneration to the New Testament thought of 
regeneration. This can be most clearly seen in relation to two ideas. 
First, the proselyte's conversion to Judaism and entry into a completely 
new existence by the threefold initiation (circumcision, immersion in 
water, and the presentation of an offering in the temple) and was somewhat 
similar to the Christian's conversion, baptism, and entry into the church. 
46 
Since the proselyte's conversion to Judaism was spoken of in terms of a 
new birth, this may have been a beginning point for the development of the 
idea of rebirth in the New Testament. Second, the parallelism between the 
resurrection and the first creation of man in the mother's womb seems to 
form a beginning point for the eschatological point of view of the primitive 
45. Erik Sjöberg, S. T., IV, p. 8b. 
46. It might be pointed out that Joachim Jeremias (Die Briefe an 
Timotheus und Titus (Vol. IX of Das Neue Testaccent Deuts'e"F sixt7'eBition; 
Gottingen: Vandhoeck & Ruprec -, IM), p. 66 rdec s that the 
connection of rebirth with baptism in Titus 3: 5 is explained by the fact 
that Judaism taught that the proselyte would be similar to a just-born 
child or would be newly created at his conversion. In addition to this, 
J. Philip Hyatt ("The Origin and Meaning of Christian Baptisms" Encounter 
XXI (1960), 2571 believes that proselyte baptism originated by the New 
Testament period, although it may not have had at this time just the same 
form as is found in the Talmud. However, the weaknesses of these positions 
is that we cannot prove conclusively that there was a proselyte baptism in 
pre-Christian time, and the earliest source which connects the metaphor of 
new birth with the proselyte initiation is from It. Jove b. Halafta 
(130-160 A. D. ). Vide supra at footnotes 9 and 20 in this section. 
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Christian conception of the new creation and of regeneration. 
Probably, the flew Testament conceptions of new creation and of 
regeneration have been influenced by the related ideas in Rabbinic Judaism. 
It is the scarcity of material ich hinders the tracing of this 
development. Actually, however, we are obliged 'to turn to Hellenistic 
Judaism as is exemplified in Philo Judaeus for more light on the development 
of the idea of regeneration. It was in Philo that God was spoken of as a 
procreator. This matter will be - iTrl i. ned in the next section. 
rT4 ýýý 
a 
P" r' eý 
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III. HELLENISTIC JUDAISM: PIIILD. JUDAEUS , 
The best known and most representative figure of Hellenistic Judaism 
is Philo of Alexandria (c. 25 B. G. - 40 A. D. ). The writings of Philo 
enable us to see the kind of religious philosophy which emerged within 
Judaism. Philo had an appreciation of Greek philosophy but remained at 
heart loyal to the practices of the Jewish tradition. In an attempt to 
reconcile Greek philosophy and his own religion, Philo read into the Jewish 
Scriptures whatever he considered worthwhile from the aystems of Greek 
philosophy. To accomplish this, he employed the method of allegorical 
interpretation. The main reason for doing this was to commend the Jewish 
religion to the Gentiles. Because, he endeavored to combine dissimilar 
elements--Jewish religion and Hellenistic philosophy--it is not unusual 
that his formulations should contain contradictory features. Nevertheless, 
we shall endeavor to set forth the main trend of Phil. o's thought concerning 
regeneration. 
Before discussing Philo's idea of regeneration through mystic 
experience, . tee should first look at his use of two important terms. The 
first is "I rts 7Y tVt a- d. Excluding Philo's discussion of 
the Stoic concept expressed by palms sia, 
1 
he also makes use of, the 
word in its cosmological sense in describing Noah and his sons as "leaders 
of. the`regeneration, ýinaugurators of a second, cycle, spared as embers to 
1. Pbilo uses this term nine times to discuss the Stoic idea of the 
renewal of the universe-after a periodic catacl. ysaý. Vide supra in the 
section on "Regeneration in Stoict Philosophys" Chapter T. 
102 
rekindle mankind. e2 In addition, palingenesia is used by Philo in the 
sense of resurrection from the dead. 
3 At death, the rational soul, which 
has been united to the body', will then no longer be joined to the material 
but will be joined to the immaterial. This is a new birth in one sense, 
but not in the sense of which we are most interested in this study, that 
is, the new birth in this life. 
The second important term is )f Ev 
A$ V. The metaphor of 
divine "begetting" is frequently used in Philo. 
4 
He terms the creative 
activity of God as "begetting. " 
5- 
In this way the Alexandrian applies the 
figure of begetting to the creation of the Logos, of the world, of Adam, 
and of plants and animals. And although the Hellenistic Jew does not use 
the expression of divine "begetting" in reference-to God's adoption of 
Israel, he approaches this thought by saying that the souls of the 
Israelites are derived-from divine seed. Even the reasoning faculty 
6 
2. De Vita M. osis ii, 65. The sections of Pbilo's"treatises comply 
with those given in L. C. L. 
3. De Cherubim 114. Cf. Harry Austryn Wolfson, Philo: Foundations 
of . ReI 
iousPhil ö phy in udaism2 Christianity, . and 
Islam Cam ridge, 
Hassachusetts: Harvard University Press, 1947)j, 1,, 707. -Erwin R. 
Goodenough, An Introduction to Philo Judaeus (New Haven: Yale University 
Press, 1910) p. 152. Again Yh o employsýalin, enesia in the sense of the 
individual reviving of Abel in the birth of Seth lle Posteritate Caini 12I). 
4. Note yg v'" in H. ýLeisegang, Index Philonis (Vol. VIII of 
Philonis Alexandrini era gue supersunt, eds. opld Cohn and Paul 
Wendland; Ber . n: Walter de 
Gruyter & Co., 1926), Part I, pp. 153-155. 
5. Leim Allegoriae iii, 219. 
6. F. Bttchsel,, Johannes und der hellenistische"ynkretismus, 
(G tershloh: C. Bertesmann, - 172rCf p. 60. 
fý.. _ 
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( Slat vo to'- ) is begotten by God. 
7 Since the Architect who made 
this universe was at the some time the father of what was thus born, " God 
is the progenitor of everything. 
8 
Thus, Philo understands the metaphor 
of begetting either in reference to God's creative activity or to his 
endowment, of men with spiritual, etbical and religious gifts. 
9 
At this point, we turn to investigate the line of reasoning which 
led Philo to bold to the concept of regeneration in this life. The 
experience of regeneration involves the relationship of man with God. 
To the Alexandrian, God was exalted above humanity; yet, man in one aspect 
was not so far removed from God. Man has a twofold nature: soul and body. 
Man's body was fashioned by the Creator using clay, while the soul 
proceeded from no created thing but from the Father of all things-10 The 
twofold nature of man results from the dual origin of man, that is, a 
being of heavenly origin on the one hand and of earthly origin on the 
other. - 
Due to his physical constitution, man was far removed from God. 
Yet, due to his soul, man was raised above the earthly level of e-zd. stence. 
Therefore, "man is the borderland between mortal and immortal nature.. 
partaking of each so far as is needful. 1* Because of this higher 
7-, 
ý 
Quod Deus iuirnutabilis sit 147. De Somniis i, 
8. De Ebrietate 30 (Philo -L. C. L., III, P. 333). Vide F.. Dgchsel, Johannes uncF er Ee enis 5 etismm, p. 59" 
9", w. F. Howard, Christianity according to St. John, p. 202. C. K. 
Barrett, The ljoly Spirit and the Gospel Traders p. 9. 
10. De Opificio Mundi 134 f. 
11. De!? Rificio Mundi 135. E. T. by F. H. Colson and G. H. Whitaker, 
philo, L1, Is 106. 
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elements the rational 80u1,12 Stan possessed the capacity for some sort of 
fellowship with the deity. 
TEE VISION OF GOD 
The stages preparatory to the knowledge or vision of God are as 
follows: first, the way of ascetic practice, of turning away from the 
life of sensation and passion; second, the kay KoETk '-'I vLv w 
(lit. front below upwards), of inference from the world to its Creator; 
third, the way of contemplation of the eternal 
Id C. 0 1 . 
13 For 
the soul which starts out in quest of fellowship with the divine, there 
is assurance of divine help. 
In the central experience of religion, the mediators (the Logs, 
the powers, and the angels) were mostly overlooked by Philo and the soul 
was to be, alone with God. The crowning achievement of the pious spirit 
is tbe-vision of Cod. Even in the face of his idea of'the transcendence 
of God, Philo declared that the direct visoon. of God' was' possible for 
humanity. There are, some-moo may liftrup their: eyes above : and -beyond 
Some aspects creation and obtain a clear vision; of the uncreated°. ane: ls 
i .. 
12. Philo gave a twofold division of the soul: (1) the irrational part 
of the soul the inciple of life in matter uhich is possessed both by men 
and animals. (2) the rational part of the soul, the 'impress of divine 
creation which is the element linking the human with the divine. 'w'hen we 
speak of the soul, the reference will be to the-rational part of--the soul 
unless otherwise indicated. 
13. C. H. Dodd, I. F ß., p. 61. 
14. De Posteritate Gaini 31. 
15" ýg1m Allegorise iii, 100. 
1o5 
of the vision are explained when Philo describes the discipline of the 
wrestling soul: 
16 
a bright incorporeal ray, purer than ether, suddenly shining 
upon it, revealed the ideal world under guidance. But the 
Guide, encompassed by unstained light, was hard to behold or 
to divine, for the soul's vision was obscured by the splendour 
of the rays. Then the Father an Saviour, seeing her genuine 
longing and yearning, pitied her, and imparting power to the 
approach of her sight, did not withhold the vision of himself, 
in so far as it was possible for a created and mortal nature 
to contain it. 
Thereby, the experience is set forth as a mental illumination. 
Some further aspects of the meaning of the mystical experience 
are seen in a description of Philo's own spiritual illumination. The 
contemplation of the uncreated results in an ecstasy with which Philo was 
17 
personally fnniliar. Concerning himself Philo said: 
X feel no shame in recording my own experience .. + On some 
occasions, after making up my mind to follow the usual course 
of writing on philosophical tenets, and knowing definitely 
the substance of what I was to set down I have found my under- 
standing incapable of giving birth to a single idea, and have 
given it up without accomplishing anything ... On other 
occasions, # I have approached my-work empty and suddenly become 
full, the ideas falling in a shover from above and being sown 
invisibly, so that under the influence of'the Divine possession 
I have been filled with corybantic frenzy and been unconscious 
-of anything, place, persons present, myself *- words spoken, 
lines written. For I obtained language, ideas, and enjoyment 
of light, keenest vision, pellucid distinctness of objects, 
such as might be received through the eyes as the result of 
clearest showing. .., 
These personal experiences helped -Philo , 
to describe the soul's vision of 
God. Philo's illumination came while he was studying the Torah with the 
16. De Praeeiis t Poenis, sec. 7737-39. E_ T. 'by'H.. A. A. Kennedy, 
Philofs Contri cation to Religion (Londons liodder and Stoughton, 1919), 
pp: - '1. G also Quaes ones at Solutiones in Genesin iv, sea. 1, 
17. De Migratione Abrahami sec. X314 f. E. T. by F. H. Colson and a. $. 




intention of "writing on the doctrines of philosophy. " The general point 
of view is that the God o spoke from Sinai once will speak again to- 
each man &o will prepare himself for the individual revelation. And 
there are some who consider that Philo's enlightenment in De Migratione 
Abraham sec. 31 f. has regenerative significance 
18 It is important that 
Philp shows no thought of a new birth of man apart from the sord. 
I9 Philo 
searches the Scriptures because he believes that in them be has eternal 
life. The discussion leading up to Philo's account of his own illumination 
indicates that it was an experience like that of "the Rabbis who 'rewitness' 
the revelations of the past by devout study of the Torah. n20 
THE j4FA2ING AND BE 1JLT OF THE VISIOU OF GOD 
Next, it is necessary to consider the meaning of the vision of 
God for the Alexandrian Jew. Even in this life, according to Philo, as 
a result of forgetting oneself in the contemplation of God, a person may 
experience a rapturous sense of divine possession. On this point, the 
Alexandrian believed the experience was a transforming one as long as it 
lasted. The word "ecstasy" meant that man's rational soul not only left 
18. Jesse S. Boughton, The Idea of Progress in Philo Judaeus (published 
Pb. D. thesis; New York: Columbia University, 1932), p. 99. ? Moreover, S. 
Angus (The Religious Quests of the Graeco-Roman k'orld (London: John Murray, 
1929, pp. 32- f; I laoa .s experience Pb o ass the unio s! Zstica. 
However, the, aim of this experience is not oneness with, o but fellowship 
with God; not a loss of the human personality in God but sanctification 
of the personality through the presence of God. 
19. W. F. Howard, Christianity according to St. John, p. 202. Cf. 
William Fairweather, Jesus and the Greeks BdZUurgh: T. & T. Clark, 19214), 
p. 208. C. H. Dodd, FG** p. 3. 
20. Jesse'S. Boughton, 22. cit., p. 10h. 
21. Eile Brehier, Les Ides Philoso hý iques at Religieusesc'ds Philon 
d'Alexandrie (troisieme edition; Paris: Librairie Philosophique-T. Vrin, 
19-50)p pp. 295 f. 
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the body but even got outside itself, 
22. 
and when it, departed the-divine 
spirit came in and replaced the human intellect., Philo comments upon 
23 this in Quis ßerwn. Divinarum Heres: 
So while the radiance of the mind is still all around us, when 
it pours as it were a noonday beam into the vbole soul we are 
self-contained, not possessed. But when it comes to its setting, 
naturally ecstasy and divine possession and madness fall upon us. 
For when the light of God shines, the human light sets; when the 
divine light sets the human dawns and rises. This is what 
regularly befalls the fellowship of the prophets. The mind is 
evicted at the arrival of the divine Spirit, but iahen that 
departs the mind returns to its tenancy. Mortal and immortal 
may not share the same home. 
Thereby, we see that the transformation in Pbilo's estimation was 
not considered permanent in this passages, but only temporary. 
24 
The case 
of the prophet is cited as the best example of the replacement of human 
reason by the divine spirit. Most men could not continue. to concentrate 
on God and to, be removed from the world to the point which was necessary 
to retain the divine presence. For this reason, Philo believed that in 
most cases there was only a temporary impact of the divine spirit which 
effected a transformation in man. 
on. tbe other hand p there, were a very few with whom the divine 
spirit remained permanently. They were ones who could continue to 
concentrate ccmpletely upon God and remain estranged from the world, 
25 
22. Note e. 1rr, 1 Vd 1 
(L C. L. IV, p. 316). Cr. uI. 
23. Sec. 261. t. E. T. 
Philö, LCL., IV, p. 
in Philo, oder Rerun Divinarum Heres sec. 69 
R. W31Iou ýý"" Rhby, Pagan Regeneratica, p. 250. 
by F. R. Colson and the Rev. G. H. Whitaker, 
21i. Cf. also De Somniis iii 233. 
25. De Gigantibus sec. 53-55. He (Moses) then has ever the divine 
spirit at his sides ing the lead in every journey of righteousness. . ." (P, hilolo, L. C. L., II, 173). 
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Philo made a number of references to men of this type in his writings. 
26 
Yet, only Abraham,, Boses and a very few of the great Jewish heroes were 
placed in this class. 
27 
In fact, Moses is the great example of this type 
of man. 
The most explicit passage concerning the second birth is given in 
reference to Moses. Coimsenting of Exodus 24: l6b Phila wrote in Quaestiones 
28 
et Solutiones in E=dum: 
Why is the mountain covered with a cloud for six days, and Moses 
called above on the seventh day? 
The even number, six, He apportioned both to the creation of 
the world and to the election of the contemplative nation, wishing 
to show first of all that He bad created both the world and the 
nation elected for virtue. And in the second place, because He 
wishes the nation to be ordered and arrayed in the same manner as 
the shale world so that, as in the latter, it may have a fitting 
order in accord with the rift law and canon of the unchanging 
placeless and unmoving nature of God. But the calling above of 
the prophet is a second birth better than the first ( 4j d 1. 
&v9 KAh Qgs roo rrPo 'v"-' cvr ý vcä'fs Eo'rý T)s 
nrpo riP ICs -4h 6ivwd J. For the latter is with a body 
and had corruptible parents, while the former is an unmixed and 
26. Cf. The perfect ones who are called divine, De Virtutibus 177, 
Do Abrahamo"147; the ones new and higher than our reasö ingbecause of a 
U'd- nspired ecstasy, De et Inventions 168; the ones who have an 
unchanging soul who have access to the un anging God, Be Posteritate 
Gains 27. 
27. Seemingly for this reason, F. BUchsel asserts that Philo does not 
speak of men who are his, contemporaries as being born of God. Cf. Die 
Johannesbriefe, P. 147.... 
28. ii, 16. E. T. by Ralph Marcus, Pbilo, Loeb Su lement, because 
only scattered Greek fragments of 'Quaestionnees etSut ones in Facodum'have 
survived, it is necessary to rely upon the Armenian version ed 
and translated in Latin by J. B. ' Aucher in '1826:. 'Only part of, this' quoted 
section is preserved in Greek so ones of the insertions 'is `'quoted frc the 
Latin. The Greek and Latin texts are found in R. Reitzenstein, "Philos 
Lehre von der Wiedergeburt, " Die Vorgeschichte der christlichen Taufe 
pp. ISS-109 - (Leipzig: B. G. 'Teubner, 192; 
T 
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simple soul of the sovereign, being changed from a productive to 
an unproductive form, which has no mother but only a father, 1o 
is (the Father) of all. Wherefore, the calling above or, as we 
have said, the divine birth [divine nativitas] happened to come 
about for him in accordance with the ever-virginal nature of the 
hebdomad. For he is called on the seventh day, in this (respect) 
differing from the earth-born first moulded man, for the latter 
came into being from the earth and with a body while the former (cane) from the ether and without a body. Wherefore the most 
appropriate number, six, was assigned to the earth-born man, 
while to the one differently born (was assigned) the higher 
nature of the bebdomad. 
The first reason for which Moses was "called above" is to show that 
his being called above corresponded to the creation of the world. Because 
of this, the second birth here can mean a second kind of creation. 
29 This, 
it will be recalled, does not refer to Moses' translation at death, but to 
his experience of God on Sinai. 
30 Since the prophet is described as a son 
of God--one who has no mother but only a father eo is the Father of all-the 
further explanation given in the expression "divine birth" is not out of 
place in the passage. Therefore, the "second'birth" is not a natural birth, 
but a regeneration. 
31 
egeneratio n. For the meaning of the earlier birth, it seems most 
probable from the context that the natural birth is to be 
29. J. Dey, op. cit., p. 122. 
30. Erwin-R. Goodenough, By Liht, Li ht (New Haven: Yale University 
Press, 1935), P. 226. Otherwise b A. fron, loc. cit. 
31. Eni1e 'Brehier, p2. cit., p. 212. For a specific origin of the 
"divine birth" idea here, A. D. Nock suggests as a possibility Psalm 2: 7: 
'ion are my son, today I have begotten you. " Furthermore, Professor Nock 
asks the question: "If Philo had been thinking [in this passage] of 
anything like the mysteries, Would he not have explored the possibilities 
of a dim natý for all the men of vision here and now? " Cf. Nock's 
review of g. R. Goodenough's Byy Light, Light in Gnomon, Bd. 13 (1937), 
p. 159. 
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understood*32 Moses, wbo is called as a prophet on the mountain, is thereby 
born the second time. 8y, this, there was created in Moses the miraculous 
hearing to receive the voice of God. From this discussion the significant 
terms may be equated as follows: "called above" equals "second birthu and 
"second birth" equals "divine birth. " 
A good summary of the weaning of this important passage is given 
by H. H. Schaeder. 1 concludes: 
33 
The calling above of the prophet, however, is a second 
v t, Q'iS , which is better than the first one. For the first one is mied, physical and originates from 
corruptible parents. The second, however, is the urnized 
and , simple spirit of 
the highest, sich changes from created 
into uncreated essence and has no mother, but only a fatther, 
namely God, the Father of all. 'therefore, the prophet becomes 
li. k2 the nature of the motherless ud ternal). y virginal seven 
FITTatS 0'ý PTWP ildý CI1Tc btVos i 
through the call on the mountain, the SEw r o' yE V(Q'i s. 
Because when he is called up on the seventh dar this' means as 
far as his difference from the earth-born protoplast: to him 
the six has been assigned--in, so far as he has been created on 
the sixth day--, to the prophet however, the seven. 
.a.. 
32. However, Joseph Pascher [ H' $Ar. 1 MKH OA O 
Der Köni swe zu Wiedergeburt und VerCottung Philon von Alexandria (Band 
IXV I, }left 3 of Studien zur Geschichte und Kultur ur des Altertum,, 
Padersborn) I considerstý he earlier he the ower stage in the 
mystic journey of. the, soul. This is, called the Logos stage where, the 
soul is a "hearer" and becomes a son of the cosmic Logos, the "Zveiheit- 
Gott. " Cited by Ralph Marcus, "Recent Literature on Philo (19211-1931), " 
Jewish Studies in Memo of Geore A.. ̀ Kohut (New Yo*: The Alexander 
Kohut Memorial Foundation, 14a. 'urther on Pascher's view,., 
see J. Dey, off. cit-o p. 113. 
33. H. ii. Schaeder's book review of R. Reitzenstein, Die 
ýVor, 
geschi Vorgeschichte 
der christlichen Taufe in G, V (1929), 360. (English'ranslation 
raine. 
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Therefore, from Quaestiones et Solutions in Exodum ii, b6, it 
is seen that the vision34 of rod is a regeneration. 
35 By a steady 
contemplation of the divine, the regenerative process took place which 
lifted the man's intellect above the earthly to en ecstatic vision of 
God. In fact, the goal of the experience is the knowledge of God which 
324. ' Reitsenstein [Die Vorgeschichte der christlichen Taufe, p. 106, 
n. 1 et passim] treats 'e passages In Qu 
ea st onfes et So uti ones in Exodum 
ii, 2-46 as an "Aufstieg-myster-ium. " however, t seems preferable 
" to use the phrase "vision of God" rather than "ascent to God" to demonstrate 
that the Philonic regenerative experience is not an absorption into the 
deity. 14, does not appear to be a complete unto-mysticism (oneness with 
God), but rather more a communio-mysticism (Mowship with God} with maybe 
a. leaning somewhat toward a mysticism of aesthetic intoxication. *X. H. Dodd 
(I. F. G., ; Sp. 190-192) states that union with God, according to Philo means 
e ecstatic possession by the divine; while in Hermetic Literature, union 
with God denotes a mystical absorption into the divine being. To look at 
it another way,, on the one hand, Philo shares the religious outlook of 
Platonic philosophy; yet, on the other hand, he is deeply influenced by 
the piety of the Old Testament, which no amount of allegorical exegesis 
can wholly resolve into a mystical absorption in the One. To Philo, worship 
is important in man's experience of God; whereas, in, the kind of mysticism 
which is unity with God there is no place properly for worship, because 
worship implies that there is a distance between the Creator, and the 
creature. Vide H. 'R. Willoughby, ' Pa an Regeneration, p. 2249. ' Adolf 
Deissmann, Pa l: A Study in Social Re ous Histo , trans. William 
E. Wilson secand ed on-fie Tt: seorge H. Doran Company$, 1926), 
pp. 149'153. C. H. Dodd, I F. G.,, pp. e60-62. 
35. There are some writers,, such as H. It. Willoughby [Pagan Regeneration., 
p2511, who would say that the Moses regeneration, according to PhUoj, 
results in a type of deification. They refer to Philo's Quaestiones et 
Solutions in Exodum 
- 
ii, 29 and ii, 40. 
ö this, C. H. Dodd p. 60) replies, "He [Philo] has no 
doctrine of rebirth by which t human becomes divine, nor does he ever 
say-that by - knowing God man is deified. " Tet, Philo himself appears to 
leave`his thinking in this matter inconclusive by saying in De Vita Mosis 
1, 
. 
27 that he old leave the matter open whether to call I-lose& mi Duman 
or divine or a mixture of the two. Cf. E. R. Goodenough, By Light, Lam, 
pp. 228 f. 
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is eternal life. 
36 
CONCLUSXJN 
To sum up Philo's idea of regenerations it seems significant that 
the Alexandrian does not hesitate to use the metaphor of begetting in 
reference to God's creative activity. In this way, he appears to make 
God the progenitor of the Logos, the world, Adam, the reasoning faculty 
of man, as well as plants and animals. This certainly widens the use of 
the metaphor, in reference to God compared to Rabbinic strictness which 
would avoid speaking of Gcd as a begetter. In addition, Philo actually 
makes use of the metaphor of begetting concerning God's endowment of men 
with spiritual, ethical and religious gifts. While studying the Torah, 
Philo himself experienced mental illumination which may have had regenerative 
significance. 
In this life, consequently, one may undergo divine possession which 
is a transforming experience as long as. it lasts. In this experience, the 
divine spirit replaced the human intellect. It is usually a temporary 
transformation. Although for most people these illuminations were 
temporary, there were a few, according to Philo, with whom the divine 
spirit remained permanently because they could sustain their concentration 
upon God. For this reason Philonic regeneration is represented as a vision 
of God bringing about the knowledge of God which is eternal life. Only a: 
few 37 of the great Jewish heroes, however, were placed in the class of those 
36. Quoll Deus immutabilis sit 1I3. C. R. Dodds Imo., p. 61. 
37. De 1ý*uý Nom 138. Leg! m Meg_ rae iii, 147. 
u3 
, who were permanently regenerated. Philo explicitly states that at Sinai 
Moses experienced "second birth" which took place without a mother but 
only through a father who is the Father of all. 
Therefore,, Philo appears to believe that there could be tetporary 
transformation for some men at the time of spiritual illumination, while 
only a few great Jewish heroes could continue to concentrate upon God in 
order to be regenerated permanently. Nevertheless, Philo made his 
contribution to the development of the idea of regeneration by demonstrating 
that a Diaspora Jew could. declare God to be the subject of a spiritual 
begetting of an individual. ' In other words the Alexandrian Jew directly 
stated that a man could receive the second birth or divine birth from the 
Heavenly Father. Thereby., this Ilellenistic-Jewish thinker posits a usage 
which is an important step in the development of the idea of regeneration. 
After bavitg examined the "second birth" in Hellenistic Judaista 
as exemplified in Pbilo of Alexandria it 3s necessary also to investigate 
the idea of regeneration as found in a Jewish sect within Palestine. To 
this, we now proceed. 
,., {. r 
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IV. THE QUMRAN LITERATURE 
The discovery of the so-called Dead Sea Scrolls in 19447 and 
subsequent finds in the area have revealed a considerable quantity of 
literature produced by a Jewish sect just after the composition of the 
latest books of the Old Testament, and just before and during the period 
when the New Testament was being written. 
1 This literature has brought a 
much stronger light to bear on Judaism of the first century. And from 
the study of the literature of this dissident group of Jews, elements 
have been brought into prominence which previously could be overlooked. 
In this way the Qumran literature opens up a new and most important 
avenue of approach for understanding the New Testament milieu and it appears 
possible that the world of ideas in which the Qumran sect moved may be one 
of the best possibilities offered for the comprehension of certain parts 
of the New Testament. Therefore, it is necessary for us to investigate 
aspects of the Qumran soteriology to see if it contains ideas which may 
throw light on regeneration in the New Testament. 
rC 
A word of caution is in order here. It is too much to expect that 
an exhaustive treatment of the soteriological aspects which might have 
reference to the concept of regeneration in the Qumran sect could be 
presented. In order to accomplish this, it would be necessary to wait 
11. Millar Burrows, The Dead Sea Scrolls (New York: The Viking Press, 
l955), P". 327. Cf. also W. F. Alrfg t Recent Discoveries in Palestine 
and the Gospel of St. John, " The Background of the New Testament and its 
Eachatolo , eds. W. D. Davies and Do (Cam 
br idge*. Ate he t, n versýty 
press, ), p. 165. 
us 
for all of the=manuscripts and fragments which have been found to be sorted 
out, deciphered and published. Actually, it will take the concerted effort 
of many scholars many years to study exhaustively and properly evaluate 
these finds. Furthermore, because manuscripts are damaged, others 
fragmentary, and some readings are conjectural, our knowledge of the 
Qumran literature is not complete. A study of the Qumran beliefs, therefore, 
will not result in permanent conclusions. 
2 
MIS SINFULNESS AND HIS NEW CREATION 
In Qumran theology, man in thought of mainly as a sinner o is 
utterly hopeless except for the grace of God. Man has no righteousness; 
all righteousness belongs to God. At the same time that man is thought 
of as sinful from the wonb, be is characterised as being weak, insignificant, 
and transitory. 
L It is the contrast between man and the overwhelming power 
and majesty of God which produces the acute realisation of human weakness 
and sinfulness 
5 
Yet, not all men are hopelessly lost in sin. The Qumran sect held 
a dualistic conception of the universe. 
6 
God created the spirits of light 
and darkness. 
7 In addition, God created man for dominion over the world 
Geza Vermes, Discover in the Judean Desert (New York: Desclee 
Company, 1956), p. 107. 
3. Thanksgiving Psalms (19) iv. 30-32. In references, to, passages of 
1QH_, the oman numerals refer'o" the columns as given in E. L. Sukenik (ed. ), 
We- Dead Sea Scrolls of the Hebrew university (Jerusalem: The Magnes Press, 
ii. 1Hx. 34; vii. 32-xii. 31. 
5. J. Licht, The Doctrine. of the, Thanksgiving Scroll, " Israel 
F. xplorationl Journal VI (1956), 10. 
, 6. Cf. esp. the ! of `Discipline (1týS); iii, 13-iv, 26. 
7.1Q5 iii, 25. 
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and assigned him two spirits by which to walk "until the season of His 
visitation. "8 , As the result of the activities of these two spirits, there 
are two ways or Plots" in the world. Every man belongs either to the sons 
of light or to the sons of darkness. In this way, the spirit of light (or 
spirit of truth) has dominion over the sons of light. The angel of 
darkness not only has control of the sons of perversion, but it is also 
due to him that the sons of righteousness go astray because he bas in his 
command spirits who strive to trip up the sons of light. 
9 
The Qumran literature. contains evidences of two contrasting 
notions: hard predestinarianism and the freedom of human will. The 
sectarians apparently never attempted a speculative solution to the con- 
f2ict between rigid predestination and free will 
10 To them, the grace 
of God is not granted to everyone, but only to those who have been 
predestined to belong to the "lot" of the righteous. 
All of this suggests man's inability to achieve moral merit by 
himself. Therefore, any moral quality that man may achieve is-the gift 
of God 
1'1- A passage intthe Thanksgiving Psalms declares: 
'2 
8.. "1QS iii, 17-18. 
9. Karl Georg Kuhn suggests that the believer may belong to both 
groups, that is, inasmuch as be is man and sins, he is "flesh of sin" and 
inasmuch as he is "the elect of God, " he belongs to the "eternal community. " 
Cf. "New Light on Temptation, Sin, and Flesh in the New Testament, " The 
Scrolls and the New Testament, Krister Stendahl, editor (New York: 719FPer & 
ro ers b shers, 7 7), p. 103- 
01 10. Raymond E. Brown, "The Qumran Scrolls and the Johannine Gospel and 
Epistles, " The Scrolls and the New Testament, p. 190. 
""-11. -J. `Lict., "The Doctrine of the Thanksgiving Scroll, " p. 11. 
12: - E: , T. by Millar Burrows, The Dead Sea Scrolls. pp. 1407-408. (Italics uiine. ) Cf. E. L. Sukenik (ed. ), EE. t., Plat 3=- 
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Who that is flesh could. do ought like this, 
what thing formed of clay could do such wonders? 
For man lives in iniquity from the womb, 
and in faithless guilt to old age. 
I know that righteousness does not belong to 'a man 
nor to a son of man blamelessness of conduct; 
to the Most Iligb God belong all works of righteousness. 
A man's way is not established 
except b the spirit which Cod created fcr him, 
to me lamele ss a way for the sons of man-' 
that they may know all his works 
in the might of his power and the greatness of his mercy 
to all the sons of his good pleasure .,. 
Then I said, "For my transgression 
I am left outside of thy covenant. " 
But when I remembered the strength of thy hand, 
together with the abundance of thy mercy, 
I rose and stood up, and my spirit became strong, 
standing firm before affliction; 
for I leaned on thy steadfast love 
and thy abundant mercy. (1QH iv. 29-33,3S-37) 
Thereby, even though righteousness does not belong inherently to man, God 
can bestow the spirit upon man to effect a. new creation in him. 
13 In. this 
vay the believer is "the elect of God" by strength of the "spirit of truth" 
which dwells in him and determines his deeds according to predestination. 
14 
only through the spirit. which God has formed in him can man walk justly. 
The spirit which God has fashioned in him-- CX1n) -- 
is a new spirit created in man. 
15 At this point., the verb y$r emphasizes 
the idea of new creation. 
Aa a result of this new creation, the Qumranians felt a real sense 
13" George S. Glanznah ("Sectarian Psalms from the Dead Sea, " ' 
Tbeolo cal Studies,, XIII (1952), p. 501, -n. 701 Would relate the idea to Tgalm 51: 10(12) and considers the passage very close to the Christian 
doctrine of sin and grace. 
14. Karl Georg Kuhn, "New Light on Temptation, Sin, and Flesb in the 
New Testament, " p. 103. 
15. Erik Sjabergj, -"Neuschbpfung in den Toten4! eer-Ronan, ' S. T. s 
ix (1955)s P. 135, n. 6. 
u8 
of joy. They rejoiced because they were eure that their way of life put 
them in fellowship with God and this angels. This was expressed in another 
passage fron the Thanksgiving Psalms as follows: 
16 
I thank thee, 0 Lord, 
because thou hast redeemed r soul from the pit; 
from the Sbeol of-'Abaddon 
thou hast brought me up to an eternal height, 
and I walk in an unsearchable plain. 
I know that there is hope 
for him whom thou hast formed j1Jý] from the dust 
an eternal company FoF 
5766 bast purified perverse spirit of a great sin, 
to stand in his place with the army of the holy ones, 
and to come together with the congregation of the sons 
of heaven. 
Thou hast cast for cyan an eternal lot 
with the spirits of knowledge, 
to praise thy name together in joyful song 
and to recount thy wonders in the presence of all thy 
works. (1Q11 iii. 19-23) 
The "eternal company" may allude to both the earthly community and 
the future life of the blessed, since to the sectarians there was a close 
connection between the community on earth and the community in its heavenly 
existence 
17 In the use of the term yfr here the poem of the Thanksgiving 
Psalms does not intend to suggest the creation of man but speaks of a 
new creation. Along with this, a purification has taken place for those 
16O' R. T. by Pillar Burrows, The Dead Sea Scrolls, p. 404. (Italics 
mine. ) Cf. E. L. Sukenik, 22. cit.. Plate j. 
17. George S. Glanzman, op. cit., p. 5U,, no 6. ' ' In `Sact ' l5 xi. 6-8 
refers to angelic or celestial belle-a with whom the sect shares is 
worship, so that' while still on earth, its members participate in a 
heavenly community. Cf. W. R. Brownlee., The Dead Sea Manual of Discipline 
(Supplementary Studies 
, 
Nos. 10+-12 of the etýin oT te American Schools of 
oriental Rem ch) p p'. 45, notesi! t-I6. 
'18. 'K. G. Kuhn, "Die in Pallstina gefundenen hebrAischen Texte und das 
Neue Testament, " Z. Th K., XLVII (1950), p. 201, n. 7. 
t '-. ss 
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who income together with the congregation. " The creation "out of the dust 
to eternal community" appears to be a privilege-of the ones entering the 
sect 
19 Therefore, the new creation in the scrolls appears to take place 
by entrance into the membership of the sect. 
2° 
If there is some hesitancy in accepting the idea of the new 
creation which takes place by the entry into the sect, this point is 
clearly verified in a parallel passage of the Thanksgiving Psalms. The 
relevant section reads as follows: 
21 
Um deiner Herrlichkeit willen hast du einen Menschen 
vom Frevel gereinigt, 
(ihn) dir zu heiligen von allem Greuel der Unreinheit 
und Schande des Abfalls, 
(ihn) zu vereinigen (mit) den Sehnen der Wahrheit und 
mit dem Los des Volkes deiner Heiligen, 
einen Wurm der 1t nner zu erhöhen vom Staube zu (ewiger) 
Gemeinschraft 
und von verkehrtem Geist zu (deiner) Einsicht, 
im Dienst vor deinem Angesicht zu stehen mit dem Heer 
der Ewigkeit und den Geistern der Erkenntnis, 
erneuert zu werden mit allem was sein wird und mit den 
Wissenden in der Vereinigung den Jubele. 
(M 211.10-14) 
19. For the step-by-step procedure of entering the sect, refer to J. T. 
Malik, Ten Years of Discovery in the Wilderness of Judea, trans. J. Strugnel. l 
(London: S-L ress 9jß 'ppý'1ý`Ft1 -10 , ereinafter referred to as 
Ten Yom), and William Sanford. LaSor, Amazing Dead Sea Scrolls (Chicago: 
Moody Press, '19562, p. 51. LaSor suggests that -T status in the community 
is gained after two years, while Milik, using Josephus and Philo, gives the 
period `as' three 'years . 
Concerning the problem of baptism at Qiuaran, J. T., Milik_[Ten Years, 
p, j 1021 declares: "We^are not4old ubether there were baptismal rITe-i- 
diatinct. from the daily ablution of the sect. U Yet, H. H. Rowley, [The Dead 
Sea Scrolls and the New Testament (London: S. 'P. C. K., 1957), p. g--T- 
äüggests there may be a goss ility that the first ritual lustration was 
given ,a special significance; "however, he openly admits that there are no 
statements in the texts which support this supposition. There is, therefore, 
not enough evidence to make any inferences concerning the relationship of 
baptism to the new creation of the individual in the Qumran sect. 
:,. 20. - K. G. Kuhns z Th_K., nVII (1950), 201. 
21. Trans. by E. Sjoberg, S. T., IX. (1955), 132. Cf. E. L. Sukenik 
(ed. ), o2. cit., Plate 1&5. 
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A comparison of the Hebrev text of 1QH xi, 12-13 with that of 1QH iii. 
20-22 will show that they are very close parallels. Therefore, these 
passages reciprocally illuminate each other. The Words "to unite himself 
with the sons of thy truth and to be in the some lot with thy holy ones" 
(10 A. 12) refer clearly to the entrance into the sect. 
22 Accordingly, 
this passage (1QH xi. 3-114) is a description of the way of salvation 
summarizing the ideas of the Manual of Discipline pas in a catechism. , 
23 
Furthermore, the words in 1QH xi. 12 "to lift up this worm which 
is man from the dust to eternal community" should be considered a paraphrase 
of 1Q1i iii. 20 f. which reads "whom thou bast created out of the dust to 
eternal community. * From this we see that both IQH iii. 19-23 and xi. 10-14 
relate to the entry into the Qumran sect and thereby to the change which 
takes place upon the initiate. 
24 
Due to the renewal mentioned in xi. 13-114, 
the novitiate is to become a "new man. a25 The main Importance of these 
passages is that. they give evidence of the new creation by the entry into 
the sect from the point of view of divine activity. 
In relation to this aspect of the soteriology of the sect, same 
writers take extreme positions in both directions. On the one hand, 
Theodor H. Gaster26 interprets the experience of the members of the entire 
22. Hans Bardtke, "Consid4rations sur les cantiques de Qunmrän, u R. B., 
LXIII (1956), 229. Vide the same implication given by W. H. Bromlee, 
UMessianic Motifs of Qumran and the New Testament. " N T. S., III (1956/57), 
27. 
23. Hans Bardtke, be. cit. 
24. E. Sjoberg, S. T., IX (1955), 133. 
25. A. Dupont-Sommer, "Le Livre des Hymmee decouvert pres de la der 
Tiorte (1QI), tl Semitica, VII (1957), p. 79, n. 2. 
26. The Dead Sea Scriptures in Enlis_h_. Translation (New York: 
Doubleday & Company, Inc., 195 s PPS-113. 
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community in terms of mystical illumination. The members had, according 
to him, achieved the '"ascent" to God. In answer to this notion, Millar 
Burrows points out that in the Qumran literature there is no evidence of 
a loss of personal identity in the divine Unity. 
27 It can be affirmed.. 
therefore, that for Qumran there is no absorption into the Absolute as 
in Greek Mysticism. 
On the other hand, there are writers who would exclude the use at 
the Thanksgiving Psalms (Hodayot) in any discussion of doctrine saying 
that this material represents the profound personal experiences of a leader 
in the sect and it cannot be studied for theological doctrines. To employ 
the same approach to the Old Testament Psalms and say that they cannot be 
used in any discussion of Old Testament doctrine reveals the weakness of 
this argument. In fact, Hans, Bardtke28 has succeeded in demonstrating a 
didactic purpose' in. the Thanks Pte. It is a valid procedure, for 
this reason, to make use of the Hodayot in discussing the doctrine of the 
Qumran sect. '- 
Concerning the foregoing passages wbich refer to man's new creation, 
Sjäberg29 points out that this renewal is marked in two ways: (1) through 
'the gift of the spirit, ar (2)'through the bestowal of knowledge. This 
requires amplification. 
27. ý - More Light on the Dead Sea Scrolls (New York: The Viking, Press, 
Ä1958), P. 
28. C. üý. cit., p. 230 f. Cf. also J. Licht, "The Doctrine of the 
Thanksgivg roll: Q pp. 2-3. Sc 
29" sue., IX (1955)s 135" 
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The Gift of the Spirit 
In ascertaining the meaning of this "bestowal of'tbe spirit" we 
are confronted with a difficult problem. Is this a bestowal of the ! LoIZ 
Spirit of God or is it a spirit from God? Of course, the problem is 
feather complicated because the term "spirit" is used in many different 
senses in the Qumran literature. 
30 
Going directly, however, to the heart 
of the controversy, it is seen that David Flusser31 represents one point 
of view when he stresses the bestowal of the Holy Spirit in Qumran 
literature. He seeks to substantiate his emphasis by relying upon 1QS 
iv. 21 and iii. 6-7.32 Yet, since 1QS iv. 21 refers to the future 
33 
sprinkling of the Spirit at the End, there remains 1QS iii. 6-7 to be 
considered relating to the bestowal of the Spirit in the present life of 
the Qumranians. Flusser translates this. passage as follows: 
34 
Unclean, unclean he will be all the days that he rejects the 
ordinances of God ... But. by the spirit of true counsel for the ways of man all his iniquities shall be atoned, so 
that he shall look at the light of life, and by the spirit 
__of holiness which d. ll unite him in his truth he shy 
30. Cf. Millar Burrows, More Light on the Dead Sea Scrolls, pp. 291 f. 
A. R. C. Leaney (ed. ), A Guide to the scr on on: C4 Press, Ltd., 
1958), pp. 86-91. 
31. The Dead Sea Sect and Prei-Pauline Christianity ,a As ects of the Dead Sea Scrolls, Chaim Rabin and Yigael Yadin, editors (Jerusalem: The Magner Press, 1958), PP. 246 if. 
32. Later in his discussion, Flusser [22. cit., p. 2481 adds 1Q1i xiv. 
13; 'however, not much waight can be placed upon t is passage because the 
present reading is the result of considerable restoration. 
33. W. D. Davies, "Paul and the Dead Sea Scrolls: Flesh and Spirit, " 
The Scrams and the New Testament, p. 176. 
34ý David 'Fluzser, pp. cit., p. 213. (Italics mine. ) 
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cleansed from all his iniquities; and by the spirit of 
uprightness and meekness his sin will be atoned, wid by 
the submission of his soul to all the statutes of God his 
flesh will be cleaned, that he may be sprinkled with water 
for impurity and sanctify himself with water of cleaness. 
(iQs iii. 5-9) 
The very words of this text which Flusser is obliged to place most 
weight upon are: "and by the spirit of holiness which will unite him in 
his truth he shall be cleansed from all his iniquities. ' Yet, further on 
in his discussion, he admits that the expression napirit of holiness" 
11W "'T PnI1) is a difficult one to define. This expression 
in 1QS iii- 7 appears to means, according to him,, the quality of holiness 
granted to man, and in some way resembles the "holy thoughts (or "holy 
purpose". ) of 1QS iv., 5. Flusser concludes by saying that the expression 
"spirit of holiness" in 1QS iii. 7 seems to be different from the EO-IZ 
Spirit { ý% -T 1Pn1 ý) ). Because 1QS iii. 7 was Flusser's 
strongest passage and because he decides that this does not refer to the 
Holy, Spirit, the best evidence substantiating the bestowal of the Holy 
Spirit in the present lives of the sectarians seems to be taken away. 
In order to present the other side of the controversy, it is 
helpful to be reminded of some of the aspects of the concept of determinism 
in, tbe sect. God, according to the Dead Sea Scrolls, created the spirits 
of light and darkness. These spirits of light and darkness which struggle 
in man's soul and in the universe are sometimes called angels 
36 
Therefore, 
the two principal spirits are God's creatures and subject to him. He only 
35. Ibid., P. 252. 
36.1(äS iii. 21,24. 
.... ,,, ý_ ý .,, ý 
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allovs the spirit of darkness, which he abhors, to be active until the 
'time of visitation. " It is also clear that the two spirits or angels 
are powers outside of man, which not only help or hinder him but control 
his life in accordance 4th the "lot" to which each individual was 
apportioned at birth. 
7 There are statements, on the other hand, which 
appear to demand the element of personal decision and effort, 
35 but little 
room is left für it in such a passage as the Hanual, of Discipline iii. 13- 
iv. 26. Even though one may belong to the lot of the sons of light (and 
thereby a member of the sect), the spirits of truth and perversity continue 
to contend within his heart until the final Judgment. 
39 
With an understanding of the Qumran concept of determinism in the 
background, some comparisons between the Qumranian and Christian beliefs 
concerning the gift of the Spirit should be made. In contrast to Paul's 
thought of the Spirit as being received by the believer when he accepts 
the free salvation given through Christ, the Qumran sect taught that a 
man belongs to the sons of light "by the strength of predestination. "4o 
Instead of an indwelling Spirit to enable a man to overcome the power of 
sin, ithe Qumran sect thought of a struggle of the two spirits within man 
with the pious only attaining final salvation when, at the Last Judgment, 
For this reason, in the God frees bim from the spirit of perversion. 
41 
- 37. ' K. G. Kuhn., 'Die Sektenschrift und die iranische Religions, *, 
z_ XLIX (1952), 312. 
38. ' Raymond R. Brown, 2E. cit., p. 190. 
39.1QS iv. 23" 
40. K. G. Kuhn, "Nev Light on Tetptation,, Sin, and Flesh in the New 
Testament, " p. 106.. 
1l. Millar Burrows, More Li t on the Dead Sea Scrolls, p. 121. Cf. 
also K. G. Kuhn, "Die Selot sc ri ündTeiranI-sc9-fte1ig'ion, " p. 301, n. 
X25 
Dead Sea scrolls there appears to be no fire; assertion, as is found in 
Paul, about the presence of the Holy Spirit in the heart of the believer. 
42 
Since the dwelling of the "spirit" in the pious man of Qumran does 
not appear to be the Spirit of God in the Pauline sense, the sectarian 
concept can be interpreted in one of two ways. First as K. G. Kuhn43 is 
inclined to think,, the spirit within man referred to in the scrolls is the 
spirit of man or the good spirit which is given by God in creation. A 
second solution to the problem of the spirit within scan is given by F. M. 
Cross, Jr. He suggests: 
44 
In the Johanriine literature the Spirit is normally God's own 
spirit or Christ's own spirit (cf. I John h: 13). In the Qumran 
Rule the Spirit of Truth has a "greater distance" from God; the 
hypostatized Spirit of God has become largely identified with 
an angelic creature, ihe spirit from God, and their functions 
combined. -"' 
I2. Raymond E. Brown, M. cit., p. 198, no 72. 
43" 
, 
"New Light on Temptation, Sin, and Flesh in the New Testament, " 
p. 105, n. 3b. In passages where the two spirits are spoken of as striving 
within man, F. M. Braun sometimes gets the impression that the spirits, 
rather than having reference to-two definite entities, are being spoken of 
impersonally as ways of acting-or spiritual currents. Cf* "L'arriere-fond 
judaique du quatrime evangile et la Communaute de 1'Alliance, " R. B., 
LXII (1955), 13" Furthermore, 0. J. F. Seitz ('Two Spirits in an: An 
Essay in Biblical Exegesis, " N T. S., VI (1959), 93 f"1 calls attention to 
the similarities between the two spirits in Qumran and the two inclinations 
in Rabbinic literature. 
lall. F. M. Cross, Jr., The Ancient Library of Qumran and Modern Biblical 
Studies (Garden City, New Yom: Donbedayy & CCompany, Inc., , p. " 
Here nafter referred to as The Ancient Library. ] With this view George 
Johnston ("'Spirit' and 'Hol p t' URe umran Literature, " New 
Testament Sidelights, ed. H. K. McArthur (Hartford, Connecticut: -T5e 
forr Seminary Foundation Press, 1960), p. 41] appears to concur as he 
'states the following in reference to Qumran doctrine: 
And, in line with a familiar tendency of the Hebrew mind, the 
Spirit like the hand, the mercy, the wisdom, and the law of 
God might be personified but there is no real hypostasis, no 
clear theology of the Spirit of God. 
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From this, it is to be understood that the Johannine conception of the 
Spirit, "who proceeds from the Father" (John 15: 26), and will be sent to 
guide the disciples "into all the truth" (16: 13), does not seem to correspond 
closely to the Qumran conception of the spirit who is one of two struggling 
for. the mastery of mankind. There appears to be a bestowal of the spirit 
of truth (the spirit from God) upon the members of the community, but the 
true gift of the Holy Spirit (the Spirit of God) is only a future 
anticipation in Qumran doctrine. 
45 
The Bestowal of Knowledge 
Besides the bestowal of the spirit from God, another mark of the 
new creation is the bestowal of knowledge. The author of the 7h anksgiving 
Psalms aptly expressed the idea when he said, "thou hast given me knowledge 
of thy wondrous mysteries" (1QH iv. 27-28). And it is by the spirit which 
God created fear man that be may know a11. $ts. wrks. 
46 
At another point, 
the Hoda of presents the bestowal of knowledge in a descriptive msnner: 
47 
Yea I am only dust and ashes: 
what could I meditate, unless Thou didst will it, 
and what thought could I have without Thy good pleasure? 
How could I display my powers, if Thou didst not keep me alive, 
and host could I be intelligent if Thou didst not form my thoughts? 
(1QH x, 5-7). 
Thus, the concept of divinely granted knowledge has a definite place in 
Qumran literature. 
of ! S. Geoffrey Graystone, The Dead Sea Scrolls and the Originality 
Christ (Nev York: Sheed & Wer., , p. 73. lei er Burrows, More Light 
on tF e Dead Sea Scrolls, p. 67. 
46.1QH iv, 31-32. 
47. E. T. by A. Dupont-Somer, The Dead Sea Scrolls (Oxford: Basil 
Blackwell, 752)j, P. 77. Cf. also 1QS cri, 31 iv, 2. 
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The coai inity, according to the scrolls, had been given a special 
revelation48 into the correct understanding of the Law and the Prophets. 
This revelation had become the teaching of the sect, and it is the 
acceptance of and obedience to this revealed teaching which sanctifies the 
members of the community. 
49 
The hearts of the elect are illumined with the 
"life-giving wisdom" and "eternal knowledge. "SO 
Nevertheless, the sectarians do not appear to be yearning for a 
knowledge which itself constitutes "life eternal, " because to them the 
true interpretation of the Law is the sum of all wisdom and knöwledge. 
51 
Another reason they sectarians could not have believed knowledge to result 
in deification is the fact that they anticipated a fullness of knowledge 
at the End. 
S2 
The correct explanation is that the sons of light are granted 
heavenly wisdom and this wisdom or knowledge has to do with God's works and 
ways and judgments. 
From the foregoing, we conclude that the ones who receive the new 
creation are, marked as those who were granted the bestowal of the spirit 
48. Damascus Document iii, 13-14 (S: 1-2) . 
149. lQSS, i, 7-9. Cf. Raymond E. Brown, 22. cit., p. 193. The acceptance 
of this teaching is also considered to imply that te sectarians must do good 
works in conformity with this instruction. 
O. 1QS, ii, 3-4. Cf. W. H. Brownlee, The Dead Sea Manual of Discipline, 
pp. 8 and- 15. ' W. S. LaSor, pl. cit., p. ih7" 
51. W. D. Davies, ". Paul and the Dead Sea Scrolls: Flesh and Spirit, " 
p. 182, n. 86. 
52.1. S iv, 22. Actually, the sect has little in common with the 
Hellenist'Ic sis. Cf. W. D. Davies, "'Knowledge' in the Dead Sea Scrolls 
and Matthew : -30, " E1. T. R., XLVI (1953), pp. 131 P. and 139, n. 77. 
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of truth and the gift of knowledge. 
USAGE OF THE BIRTH IMTAPH( t 
In addition to passages Whichsuggest the idea of the new creation 
of the believer, there are two places in the Dead Sea texts where the 
metaphor of birth is employed which are relevant to this study. one of 
these passages may possibly refer to the spiritual rebirth of the members 
of the sect, while the other appears to say that God "begets" the Messiah. 
Because the figure of being begotten spiritually is so important in 
Jähannßne literature, the use of this metaphor in the scrolls may be 
ciotewärthy as a possible background influence upon the New Testament 
metaphor. 
The first metaphor is found in column III of the Thanksgiving 
Psalms. 
53 
In the poem there is a 
'description 
of the sufferings of a, 
woman who brings forth Na male child. ", This passage of the Hod mot, 
unfortunately, has been given widely divergent interpretations. 
54 
The birth pangs 'mäy be a figure for the afflictions of the author 
of the Thanksgiving Psalms, who in turn may be identified with the 
coaraunity. 
55, 
let, the poem is commonly believed to refer to the birth of 
53.1QH iii, 3-18. - H. L. < Sukenik, oha. aft., : Plate 37. cf. Revelation 12.1-6. C- , 
54. Cr. Millar Burrows, More Light on the Dead Sea Scrolls, pp. 316-321 
for a` suuuuary. 
55. Jean Danielou, The Dead Sea Scrolls and Primitive Christianity 





Both Cross and Burrows, on the other hand,, are skeptical 
of the Messianic interpretation. 
57 
A more recent interpretation has been 
put forth by 0. Betz, 
58 
who maintains that the poem describes the spiritual 
birth of the Messianic community throuGh the author of the Hoda ot. In 
this way, the members of the comunity are actually God's children, but it 
is through the leader that they are brought to birth. 
It is not in keeping with the purpose of this section to become 
unduly involved in a debate concerning the different views relating to this 
poems Suffice it to say that an interpretation which can be finally agreed 
upon has not yet firmly established itself. However, it is interesting for 
our purpose to notice that this passage from the Dead Sea literature may 
refer. either to a "begetting" of the Messiah from the Qumran community or 
to the spiritual rebirth of the members through the author of the 
Thanksgiving Psalms, who is the means by, which the power of God works 
among mec. 
S9 Nevertheless, the evidence for these two interpretations 
does not appear to be strong enough to warrant a place greater than only 
that of a possible suggestion. 
56. J. V. Chamberlain, "Another Qumran Thanksgiving Psalm, " The Journal 
of Near Eastern Studies, XIV (1955), 33. W. H. Brownlee, N. T. S., 1 
795-5?, 2. 
57. Millar Burrows, More Light on the Dead Sea Scrolls,, p. 320. F. M. 
Cross, Jr., The Ancient Library, p. 167, n. ." ao, S. Mowinckel, "Some 
Remarks on Hodayot 39: 20$" J. B. L., LRXV (1956), 276. 
58. * "Die Geburt der Gemeinde durch den Lehrer, " N. T S., III (1956/57), 
320 ff. 
59.0. Betz, "Das Volk seiner Kraft: zur Auslegung der Qumran- 
hödajah iii, 1-18, " N T. S., V (1958/59), 73-75- 
130 
Another text which makes use of the metaphor of birth is found in 
the so-called Rule of the Congregation (1QSa). The actual passage in 
question may be translated: " hep God begets the Messiah: with them shall 
come the priest at the bead of the whole congregation of Israel. "60 It 
must be immediately admitted, however, that there are several words missing 
in the damaged text. This gives rise to various suggested -emendations ani 
interpretations. 
61 
Although the crucial term suggesting a birth metaphor is illegible 
"4rß 
In the 06tographic reproduction of the text, D. Barthelemy and F. M. Cross, 
Jr., affirm that the manuscript itself shows this word to be a verb meaning 
"begets" (wy lyd). 
62 
Yet, J. T. Milik emends the text to read "sends" 
(y'vlyk). 
63 
If we have yzlydd (or ywlyk) followed by a subject which must 
fit- in a space of two letters, the restoration with the word "God" (11) 
seems most plausible. This makes the clause mean "when God begets (or 
64 
sends) the Messiah. " If the reading "begets" is correct, this passage 
60. Sa ii. 11 Z. E. T. by Millar Burrows, fire Light on the Dead 
Sea Scrolls, p. 395. Cf. D. Barth4leny and J. T. Malik, Discoveries in 
'tTe AW-aean Desert I: Qumran Cave I (Oxtordi Clarendon Press, 1,955)-; Plate 
vom. 10 ft. t 
61. A summary of the problem is found in Millar Burrows, More Light on 
the Dead Sea Scrolls, pp. 300-304- 
62. D. Barthelemy and J. T. Milik, o t., p. 117. F. M. Cross, Jr., 
"Qumran Cave I, " Jam., LXXV (1956), p. -T21:, -n. 8. 
63. D. Barthelemy and J. T. Mi1ik, op. cit., p. 117. - . 
Likewise F. M. 
Cross, Jr., The Ani Library,, p. 64. 
64. As is maintained by Robert Gordis, "The 'begotten' Messiah in the 
Qumran scrolls, " Vetus Testamentum, VII (1957), 192. W. D. Davies, "The 
Dead Sea Scrolls Chris an Origins., " Religion in Life, XXVI (Spring, 1957), 
261. Against Y. Yadin, "A Crucial Passage in the Seid Sea Scrolls: IQSA 
ii. 11-17, " J: B. L., LXXVIII (1959), 2401. 
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may be an allusion to Psalm 2: 7., where God says to the newly crowned king 
or to the Messiah "You are my son, today I have begotten you. "65 This 
passage in the Rule of the Congregation, therefore, may be an example to 
show the Qumranians were willing to speak of God as "begetting"; whereas, 
such a statement was carefully avoided in the Rabbinic literature. 
66 
The 
fact that a sect of hyper-orthodox Jews were willing to speak of God as 
"begetting" the Messiah is significant. However, the text and its suggested 
meaning concerning the divine origin of the Messiah are too uncertain to 
allow any well-grounded conclusions. 
CONCLUSION 
According to the Qumran literature: the initiate will receive a new 
creation upon entrance into the sect. The idea of the new creation- is seen 
in the Thanksgiving Psalms. In column IV of this document, God is described 
as fashioning a new spirit in man to effect a new, creation in him. Column 
III also makes use of the term yF to speak of the new creation of those 
who enter the sect. The third passage which carries the idea of the new 
creation is found in column XI. At this point, the initiate is said to be 
"renewed" to become a new man upon his entrance into the Qumran Community. 
This new creation brings about the gift of the spirit of truth and the 
bestowal of knowledge. 
In addition to the idea of the new creation, two birth metaphors 
in the Dead Sea texts are significant even though they are given various 
65. Cf. F. M. Cross,,, Jr. , ^Qumran Cave, I, " . P. 
1214. 
66. Vide supra in the section entitled ! Rabbinic Judaism, Chapter II. 
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interpretations. ` The birth figure in the Thanksgiving Psalms iii, 3-18 
probably refers either to the begetting of the Messiah fror the Qumran 
community, or to the spiritual rebirth of the members of the community 
through the author of the Hod of who acts as the means through which the 
power of God works among men. Of course, if the latter interpretation were 
to become the accepted explanation, the passage would be especially important 
in the development of the idea of regeneration in the Jewish environment. 
Another birth metaphor is contained in the so-cäiled Rule of the Ce aý tion 
ii, 11-12. According to the most plausible reconstruction, this passage 
is translated "when God begeh the Messiah* " If this iinterpretation is 
correct, it is a rare Jewish usage of God as the subject of 'the verb 
"begetting, " and it nay be an allusion to Psalm 2: 7. 
From these two passages in pre-Christian texts, it is seen that a 
Jewish sect may have been willing to speak of God as the subject of the 
begetting of the Messiah atxd of the power of God working through the author 
of the Hodayot to give a spiritual rebirth to m®mber`s of'the sect. If 
these explanations are correct, they have weighty implications concerning 
the pre-Christian Jewish usage of the terminology of spiritual begetting. 
In the passages of the Qumran literature which refer to the new 
creation of man,, we find a similar point of view in some aspects to that 
of the New Testament. At Qumran salvation is a gift of God to the elect, 
67 
achieved by His new creation of those who become ambers of the community. 
The Qumranians thought it was possible for a man to pass out of darkness 
into light. It is God's dishpat. that saves the sinner. Because of their 
profound sense of the. righteousness of, God, they believed ,a 
man could be 
67. F. M. Cross, Jr., The Ancient Lam, p. 68. 
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given righteousness he never could attain for himself. 
68 
However, even 
in this new creation, the change of man's nature is not considered to be 
in the ontological but in the moral realm. 
69 Moreover, as nearly as can 
be judged, there does not appear to be a gift of the Holy Spirit as a 
present possession of the believer until the time of visitation when God 
frees man from the spirit of perversion within him. Therefore, the 
ultimate new creation of the individual lies in the future. 
Granting that there are differences in the Quwnranian and New 
Testament soteriology, it is significant that the Qumran literature may 
represent a, stratum of Jewish thought of the first century A. D. from which 
the New Testament writers were indirectly and partially influenced in their 
ideas of new creation and regeneration. To W. F. Albright, 
70 the Dead Sea 
scrolls demonstrate that John, the Synoptics, Paul and other New Testament 
books draw from a common reservoir of terminology and ideas which were well 
known to the Qumran sect and presumably familiar also to other Jewish sects 
of the period. Since there are three passages in, -the 
Thanksgiving Psi 
irhich speak of man's new creation, these thoughts in, the reservoir of 
Palestinian Jewish . 
thinking of the first, century may have been an indirect 
influence upon Paulin, concept of the new creation of man. 
Furthermore, the willingness of the sect to make use of the metaphor 
of birth--possibly relating to the spiritual birth of the initiates into 
the sect and at another place to God's begetting the_Messiab--shows that 
69. S. R. Johnson, "Paul,: and the Manual of Discipline, " H. T. R., 
XLVIII (1955), 161. 
70. "Recent Discoveries in Palestine and the Gospel of St. John, " 
p. 169. 
litt 
the way was paved for the future use of the metaphor among other Jewish 
sectarian movements in Palestine. Previously, it has been thought that a 
Palestinian Jew would not employ the birth metaphor relating to God granting 
spiritual birth to the individual, so that the only place where this 
metaphor could receive its origin was in the fellenistic milieu. However, 
the evidence of the Dead Sea scrolls appears to show that this principle 
can no longer be rigidly upheld. Since the metaphor of birth was probably 
in use during the first century in Jewish sectarianism of Palestine, it is 
possible that the idea of spiritual birth in the New Testament may have 
been derived from a Palestinian Jewish background. 
Even with this possible background, these rudimentary expressions 
were transformed in meaning when they were used by the New Testament writers. 
For Paul the new creation comes by faith and not by 'works. 
71 
Although the 
Habakkuk Commentary (viii. 2) speaks of those who will be saved from the 
judgment because of 'ttheir labor and their faith in the Teacher of 
Riighteousness#" this faith in the Teacher only means confidence in his 
teaching. It does not means as for Paul, faith in an act of atonement 
accomplished by the death of Christ. 
72 
Tberefcre, it is basically "the 
doers of the law in the house of Judah" who are saved according to the 
Dead Sea scrolls. 
In the Johannine literature, what makes a man become one who is born 
of God is receiving Christ and believing in his name 
73 
Here we are at a 
71. Ephesians 2: 5; Colossians 2: 12 f. 
72. Oscar Cull. mann, "The Significance of the Qumran Teats for Research 
into the Beginnings of Christianit7, lft J. B. L., LXXIV (19S5)a 223. 
73" John 1: 12-13s 18; 1 John 5: 1. 
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distance from Qumran. In contrast to Jobannine thought, the stress in the 
Qumran texts is not on personal decision but on rigid predestination. 
Even with the similarities on the surface,, there is a wide gulf 
between the Qumran doctrine and the New Testament teaching. The underlying 
feature of these differences can only be adequately explained by the person 
and work of Jesus Christ Himself. He came to save sinners, not merely the 
elect. His work makes possible a "rebirth" in which a "new creature" is 
born from above. Yet, it is possible that some of the ideas of the 
Qumran texts relating to new creation and regeneration may have fertilized 




V. THE APOCALYPTIC LITERATURE 
The apocalyptic literature begins in the Old Testament with the 
Book of Daniel and blossoms forth into full power in the pseudepigraphic 
literature such as the Book of Enoch, IV Ezra, and the Testaments of the 
Tirelve Patriarchs. These are found in It. N. Charles's tmonunenta] 
Apocrypha and Pseudepigrapha of the Old Testament, Volume II. The idea 
of the new creation in apocalyptic literature is found in its eschatological 
meaning. This is to be expected when it is understood that the eschatological 
aspect of the new creation idea is probably its oldest farm in Jewish thought. 
The hope of the renewal of the world is chiefly based on Isaiah 65: 17 and 
66: 22.1 Although the expression "the new creation's is seldom found in 
connection with the eschatological new creation in pseudepigraphic 
literatures2 the idea is present even then the exact expression is not 
employed., The concept of the new creation is used in apocalyptic literature 
to refer to the future renewal of man and of the world. 
THE ESCHATOLOGICAL NEW CREATION OF MAN 
The apocalyptic literature speaks of a renewal of men at the End. 
The sequence of events at the and of the age is generally said to be that 
sinners will be punished, Satan will lose his power, and the righteousamen 
will live in a new age having their hearts cleansed and renewed. The 
1. Emil Schfrer, A History of the Jewish Peoples, Div. II, Vol. II, 
P" 177. 
-, , 2. It appears to be used only twice: I Enoch 72: 
1 and the Book of 
Jubilees 4: 26. 
137 
details of this period are variously described! but the important thought 
Which is found in the midst of these descriptions is that there will be a 
transformation of the inward part of man by the action of God Himself. 
3 
Passages which allude to the new creation of man in apocalyptic 
literature are variously expressed. There is the assertion that God shall 
pour out His Spirit upon lost men., and they shall be changed to became His 
sons and walk in His commandeents. 
4 
In place of the present evil heart, a 
heart of bliss shall be given them in Paradise which understands the good 
and serves God alone. 
5 The heart of the individual shall.. be changed and 
transformed to a new spirit. 
6 The evil instinct shall be extinguished.? 
These thoughts echo the hope which stands written in Ezekiel 36: 26 f.: 
NI will take out of your flesh the heart of stone and give you a heart of 
flesh. And I will put my spirit within you . .. p8 
The Book of Jubilees speaks of the eschatological renewal at men's 
hearts in terms of a new creation. In Jubilees 1: 19 f., Moses prays: 
no Lord my God, do not forsake Thy people ... create in them a clean 
heart and a holy spirit, and let them not be ensnared in their sins from 
3. Erik Sjoberg, S. T., IV, 70. 
lt. The Testament of Judah 21: 3; The Testament of Levi 18: 11; The 
Book of Jubilees 1: 23. 
5. Apocalypse of Moses 13: 5 (The Greek form of the Life of Adam and 
Eve. ) 
6., IV Ezra 6: 26. 




Vide Strack-Bitlerbeck, op. cit., 111,2110. And, aäcording to the 
Testament f Levi 1, . 
there will fie' an outpouring of the Spirit in the 
future. 
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henceforth until eternity. "9 To this prayer, the Lord replies that the 
Israelites are stiffnecked and not obedient, but at the End they shall 
return to the Lord and He declares: "I will circumcise the foreskin of 
their heart ... and I will create in them a holy spirit, and I will 
cleanse them so that they all not turn away from lie from that day unto 
, eternity. " 
10 The renewal of individual hearts is sometimes spoken of as 
the condition of salvation; whereas, it also emerges as a gift of God and 
consequently a part of salvation. 
Some passages take for granted a meaning which includes partly the 
regeneration of the world and partly the eschatological regeneration of 
individual hearts. 
12 
Thus, the Jewish eschatology in this matter was 
9. E^Tý R. H. Charles (ed. ), The ocr ha and Psud p1ýra is of 
the Old Testament (Oxford: TheýClarendn ress! l 11,122. hereinafter 
referred to as . and Ps. (Italics mine, ) Cf. Jubilees 1: 16 (where it is 
affirmed that r .M Mange there to a "plant of uprightness") and The 
Psalm of Solomon 18: 5. 
10. Jubilees 1: 23 (Italics mine. ) E. T. by R. H. Charles, A. and Ps... 
II: 12. The renewal of creation is sett rth in Jubilees 5: 12 *here itls 
stated that God will make a new and righteous nature which shall not sin 
forever. R. H., Charles f AE- and, Ps., II, 20 and The Book of Jubilees 
(London: Adam and Charles Black, 1902), p. 10] believes that passage 
refers, not to the period of the Flood, but to the new creation which is 
still in the future. Yet, it is possible that the conception of the era 
after the Flood and that of the future new creation both flow together.. 
here.. Vide Paul Volz, Die Eschatolo e der tidischen Gemeinde, (zweite' 
i4fläge; ý- lydbiugen: J. C. Z: o r, 3),, p. 30. 
' 31.. Paul Volz, , 
off. it.., P. 392. 
12. . In addition, there are passages- (for example, 7II Baruch 51: 312 and 
I Enoch. 90: 38; 108: 11). which. describe a transformation of the, righteous 
after the final. judgment. However, this transformation seems to refer 
mainly to a change in. the, bodies of the righteous rather than to a renewal 
of individual hearts. - Cf. R. _. H. Charles, A Critical 
HistorY "of the Doctrine 
of, a Future Life (London:, Adam and Charles Black# 1899 ), pp"7$177. and - 
H. H. o fey, The Relevance of the A ocalyptic (revised edition; New York: 
Harper. '& Brothersp 'u is ewi s, 16 p60. - 
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somewhat fluid in nature. In fact, the full meaning of the eschatological 
renewal of the individual is seen only in connection with the regeneration 
of the world. 
THE NEW CREATION CF THE WRLD 
The idea of the new creation of the world is found in the canonical 
Book of Daniel as well as in the apocalypses of the Pseudepigrapba. 
The Book of Daniel 
The new age of the world in the future is set forth in the Old 
Testament apocalypse of Daniel. The seventh chapter of Daniel points out 
that at the close of "a time, two times, and half a time" when the fourth 
kingdom shall. be destroyed, the, judgment will take place and the kingdom 
of the saints will be established (7: 9-10,13-14,25-27). Since the beings 
symbolized in the figure of "a son of man" are, according to the interpretation 
of'the angel (7: 22), the "saints of the Most High, " it appears that in the 
eternal Kingdom those of the faithful remnant of Israel are to be transformed 
into heavenly or supernatural beings. 
13 
There, the phrase "son of man" 
"13. Daniel 12: 3. R. H. Charles, A Critical and Fxe etical Commentary on 
the Book of Daniel (Oxford: Clarendon`Yress, 233 p. 167. o ce that irthnr "Jeli`ery Fhe Book of Daniel" (Exegesis Coamentary), I. B., VI, 11611 
suggests that the figure of "one like a son of man" represents both the- 
kingdom of the saints and the., king who, inaugurates that kingdom, °the lessiänic 
king. However, Th. C. Vriezen (An Outline of Old Testament-Theology, p. 
367), appears to give, a more cared]. answer. - ie s toes aas ar figure 
may possibly be i. intended by the expression "son of man" in `Daniel, but this is by 
_no means certain. 
For a summary of the endless discussions which have 
gathered round this. figu e, see H. H. Rowley, The. Rel_evance of the ic, 
pp. 28 ffo and The Servant-of-the Lord and Other isRes s, 
_-on, 
the Old Testament 
(London; Lutte orw  -Press, 1952), g pp. 61 if. and 76, 
n3l Manson, 
Jesus ' the Messiah (19116), pp. 216 f., 238.140, and 2511 f. A. J. B. Higgins, "Son 6T"tan- Fc sch since 'The Teaching of Jesus; " New Testament Essays: 
Studies in Ifertiory T. W. Manson (Manchester: The Univers ty Press, 1959),, 
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is a figure for the saints after they are invested with power. The 
universal kingdom which God shall set up is to be the possession of the 
saints forever (2: Ih f.; 7: 18,27). There will be an enthroning of the 
true Israel over the heathen kingdoms analogous to the establishment of 
the dominion of Adam over the beasts and over all the earth at creation 
(7: 13-14). Thereby, the Writer of Daniel makes use of the details of the 
creation scene in order to shape that of the new creation 
:ý 
Again ih chapter twelve, the Book of Daniel gives a description of 
the last times uhicb result in the destruction of the great heathen powers. 
Then, there shr1l be a resurrection of those Israelites of outstanding 
faithfulness and those of exceptional wickedness. This new kingdom is 
given by God to the righteous; whereby, the establishment of God's rule is 
effected. The righteous of Israel will share in an age of everlasting 
blessedness on the present earths 
16 
Moreover, Professor James A. 
pp. 119 ff. Cf. The use of the phrase "son of man" in I Enoch 37-71. Oscar 
Cu1lmann [The Christolo y of the New Testament, trans. S. C. Guthrie and 
C. A. M. Hamel Philadelphia The Westminster Press, 1959), p. 15111 holds 
that the "son of mm" In Daniel is individual and collective. 
Ili. H. H. Rowley, The Servant of the Lord and Other Essays on the Old 
Testament, p. 62, n. 2. 
15. Austin Farrer, A Study in St. Mark, pp. 259 f. 
36. R. H. Chairles, A Critical and Exegetical Cotinent on the Book of 
Daniel, p. 325, and H. 11 RowleysThe Relevance of the A oc +tIc, p. 30s 
nom. , Yet, E. W. , 
Heaton [The Book' Daniel, orrcch! bntaaries; . 
London:. S. C, 
.. 
M. Press, LE, 6j7 p. 2461 d erslght y om dis 
view by saying the New Age in chapter twelve could belong to the world after 
its renewal, but the unique. qualities of the age cause its geographical 
location to be undecided. On the other hand, Heaton (P. 80) -considers 
the ' new' kingdom in chapter seven, which the-true Israel shall possess, to 
take place in this world. 
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Montgomery asserts: "There is [in Daniel 12: 3) the incipient idea of the 
transcendent conditions of the blest, 'a new heaven and a new earth'. a17 
Therefore, this new and unending kingdom, which is hewn out by God (2: 16), 
is the final consummation which comes when the last earthly empire is 
overthrown. The individual Israelites who have been faithful were to be 
resurrected to a higher communion with God, and, at the same time, their 
communion with the righteous community was restored. 
18 Thereby, there is 
a synthesis of the eschatologies of the individual and of the nation. To 
the author of Daniel, 'the resurrection of the righteous was one aspect of 
the End and it has no meaning apart Etm the inauguration of the-New Age. 
After the old order has been judged, the New Age will begin. 
Daniel's vision of the final redemption gives a presentation of the 
anew creation, " outlined after the ancient story of creation. The subjection 
of the kingdoms of the world to the "son of man's represented for this 
writer nothing less than a new creation. The true"Israel in the new 
creation symbolized the "new humanity, " crowned with glory and honor, 
ich would rule the world as it was meant to be ruled from the beginning. 
19 
From this discussion, it is evident that the vision of the Iew Age in 
Daniel took into consideration both the'individual aid the righteous 
comunity on the new earth which Tabweh will create. 
17. A Critical and Exegetical Commentary on the Book of Daniel (I. C. C.; 
New Yorki Charles Scribner s Sons, 1 27-, p. ß'2,. Vice E. W. kleaton, 
off. cit., p. 88. -"ý 
18. Daniel 12: 2. R. H. Charles, A Critical and Exegetical Commentary 
Daniel to St. John the on the Book of Daniel - -"- p 326. W. J. Ferran, From 
D ne London: SoSociety for Promoting Christlau Knowledge, lEO), p. 2" 
19.1E. W. Heaton, op. cit., pp. 914,101,173,186. 
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t 
The Apocalypses of the Pseudepigra 
Before taking up specific examples of the idea of the new creation 
of the world in the apocalypses of the Pseudepigrapha, a few general remarks 
applicable to cosmic renewal in these writings appear to be in order. The 
renewal of the cosmos is said to take place in one of two ways: either 
this present world shall be annihilated and a new one aba3_1 arise in its 
place, or this present world shall be radically changed seemingly without 
the necessity of the destruction of the world. Both points of view are 
found and the writers do not appear to see any need of harmonizing the 
two approaches. 
20 The important aspect in both examples is that the order 
of the world in this period shall be replaced by an entirely new order. 
It is by the creative action of God that this renewal of the world takes 
place, In both points of view-the annihilation of the present world to 
make way for the new creation and the transformation of the present world 
into the new world-the change is brought. about through an act of God 
corresponding to that of the first : creation. 
21 
The regeneration of the world is spoken of in II Baruch and IV 
Ezra. God shall renew His creation in a time to come. 
22 In other words, 
20. Notice, for example, that II Bruch 4: 1 seems to imply that the. 
present world will be transformed rather than be destroyed to bring about 
the new creation. On the other hand, II Baruch 3115 alludes to, the >' r 
destruction of the world in order that- a completely rev world, m: be created. 
CZ. ̀Strack-Billerbeck, o it., III, 8110. R. H. Charles, Reli ons 
Development between tbe-Zid aid the New Testaments p. 54. T. 'rancis 
Tosson, His Appe ing a Hais Kingdoms London: The Epworth Press, 1953)p 
pp. 181 ff. 
21. Erik Sjäberg, S. T., IV, 72. In fact, the new creation of the world 
appears to be considered times as only a final repetition of the first 
creation. Cf. Paul Volz, oR. cit., p. 361. 
22. II Baruch 32: 6; 57: 2. In addition, the myth in the Testament of Levi 
18: 10-12 describes the renewal of the whole world. In one passage of the 
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after the final judgment, there will be a new creation. 
23 
The foundation 
of the earth shall tremble because they know that they must go through a 
transformation at the End. 
24 The Mighty One shall shake the whole creation 
and change those things which have been in the world. 
25 With the 
establishment of the new creation, the righteous will enter on their great 
reward. They will be transfigured so their faces will "shine as the Sun, " 
and they wt12 be bright as the atars and beyond them. 
26 
This "new world" 
which is to come shall be a world which does not die. 
27 
In II Baruch, 
there is the doctrine of the transformation of the world, and the new 
creation of man is connected with it. 
28 
Moreover, while the features 
of this present world are sin, evil and putrefaction, those of the world 
to come are life and bliss. 
29 Thus, instead of sin, the good rules in the 
Sibylline Oracles (IV, 163 Zr. ), the new creation is combined with the 
destruction of the world. khereas, the fifth Sibylline (V, 273) speaks of 
the transformation of the cosmos with an annihilation of the fruits of the 
earth except in the holy land but without a complete destruction of the 
world. Cf. Paul Volz, off. cit.., PP. 338-340. Then, another passage (V, 212) 
describes a conflagration anima new creation which shall come forth. 
23. IV Ezra 7: 75i cf. also 7: 50 j 112 f. 
214. IV Ezra 6: 16. 
25. II Baruch 32: 1; 15: 3. 
26.17 Ezra 7x97,125.; Thus, they, will enjoy immortality. 
27. iI Baruch 44: 12; 51: 3; cf. 74i2. Strack `and Billerbeck (op. cit., 
III, 81t0'f. j neatly divide lthose passages mich, according to they rem 
only to the transformation of the present world, without implying-a necessary 
destruction of the world, from other passagefl: which speak of 'the annihilation 
of . 
this xcrld and the. new'creation.. Xet, due to the fluid nature of this 
teaching in apocalyptic literature such a neat division does not hold 
throughout. Cf. Paul Volz, 22. cit., p. 338. ' 
28. II Baruch 49: 3. Cf. Paul Volz, M. cit., p. 333. 
29. Paul Volz, 02. cit., pp. 65 f. 
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new world. 
In N Ezra viii the new age is said to enter after the Messiah, 
upon the completion of a four-hundred year reign, has died and all aßen 
with him. 
30 
Then shall the world be turned into the primaeval silence seven 
days, like as at the first beginnings; so that no cyan is left. 
And it shall be after seven days that the Age which is not yet 
awake shall be roused, and that which is corruptible shall 
perish. 
Therefore, with the appearance of the new order, the present corruptible 
world vanishes. The age which shall be roused is the future world. From 
this, it is understood that the final renewal means a new creation. 
31 
In the section of I Enoch known as the Apocalypse of Weeks, the 
history of the world is divided into ten periods or weeks. During the 
ninth week, there would be the destruction of all the works of the godless. 
The tenth week should witness the final judgment on the angels, the 
creation of a new heavens and the inauguration of an eternity of sinless 
joy for the righteous. 
32 
This "new heaven" shall be an entirely new-created 
heaven. Here the idea of the new creation is set forth even though the 
30. IV Ezra 7: 30-31. E. T. by G. H. Box in R. H. Charles., Apo and Ps., 
I7, p. 582. Although IV Ezra 7 portrays the Messianic kingdom as temporary 
and terminating with the present age, the passage also clearly teaches the 
appearance of the new creation in the new age after the conclusion of the 
Messianic period. Emil Scharer, A. Hisýtor of the Jewish Peo e, Div. SIIt 
Vol. II, p. 178. N. E. Dahl, "Christ, Creation an tai urch, " The 
Background of the New Testament and its Eschatology, p. 425, no 3. 
31. Strack-BMerbeck, 
_M. 
cit., III, 842. 
32.1 Enoch 5414-17. 
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exact expression is not employed. 
33 
A similar point of view is found in the section known as the 
Simflitudds of Enoch. At, this point, the coming kingdom is to be established$ 
not in the present earth$ but in a new heaven and a new earth. The relevant 
passage found in I Enoclh 235: 1&-5 declares that a transformation of the 
hitherto existing 411 take place without a preceding dissolution of the 
world. God will transform the heaven. and make it an sternal blessing and 
light, " and "will transform the earth and make it a blessing" and allow Hais 
elect to dwell on it forever. Thus the writer combines in one blessed 
future the separate hopes of the individual and the nation. 
34 From the 
emphatic "I will transform" repeated twice, it is seen that the renewal 
spoken of is brought about by the creative act at God. And in the future 
age,, the new life is characterized by communion with God. 
35 
Even more significant is the fact that the actual expression the 
"new-creationTM is found in I Enoch and the Book of Jubilees. In the treatise 
of T Enoch concerning astronomy (cbs. 72-82), the aathor upholds the 
accuracy of the sun and stars as dividers of time. He further declares 
33. R. H.. Charles, a. and Ps., II, p. 237 notes. Paul Volt jone cit,, 
p. 3391 Points out that only a new heaven and not a new earth is mention 
in this passage, but this does not detract from our purpose to cite the, 
implied idea of the new creation. Cf:. 'Strack-}3f ierbeck, op. cit.,, III9 
81j1. f., and N. E. Dahl, loco cit. 
Another passage Ui 'ch 33: 1 f. ) appears to suggest, that the 
new age will be introduced as a new creation, but the words are somewhat 
obscure. 
3b. R. H. Charles, 
tAý 
Critical Him of the Doctrine of a Future Life, 
p. 213-Cf., Enoch SO: 
L .. ýr. ýý - ... ý.. rý. +r. ýý w .. ý. +ý..... ý.. ý. 
3S. I Enoch 45: 4; 62: 14. . Cf. 
' Wilhelm Bousset, Die Rel ion des 
Judentums im splAtbellenistischen Zeitalter, p. 282. 
IM 
that this . order t3. U not change "trill the new creation -Is accomplished 
which dureth till eternity.,, 
36 Therefore, the present order of the sun 
and stars will not change until the new creation is created. And the renovated 
creation brings the fully new into that smith is called creation. It shall 
be a new, paternally continuing creation. 
37 
The other passage which makes use of the expression the anew 
creationp is seen in the Book of Jubilees. There Zion's raunt is spoken 
of as follows: 
38 
Yount Zion will be sanctified in the new creation for a 
sanctification of the earth; through iw the-earth be 
sanctified from all (its) guilt and its uncleanness 
throughout the generations of the world. 
The renewal of the heavens and the earth, according to Jubilees, is to be 
gradual rather than instantaneous and catastrophic, and its progress is to 
be conditioned ethically by the conduct of Israel. In Jubilees l: 26 
39 
36. I Enoch 72: 11 (Italics tine. ) 
37. Paul Volz, Die Eschatologie der irdischen Gemeinde P. 338. 
38. Jubilees 14: 26. E. T. by R. H. Charles, Aý. and Pa., II, 19. 
Furthermore, R. H. Charles [Reli ious i)eveýlo mentTetween the Old and the New 
'Testament, p. S%, 1 affirms that Jubilees Li: 26 and 13: 2-25 portrays tfie 
rene of-the world as including the spiritual transformation of man. 
39., R. H. Charles, The Book of Jubilees, p. 9. The designation the 
new creation" also appears in another passage of Jubilees (1: 29) but R« H. 
Charles (The Book of 
_J_ubilees+ 
p. 9) regards the term "new1t as an Ethiopic 
interpolatän e corrected reading of Jubilees 1: 29 is as follows: UF-rosa 
the day of the creation, till, the heavens and the earth shall be. renewwed. " 
on the other hand, Wilhelm Hausset [OP. cit., p. 2311 translates the verse 
using the expression "the new creation. "1bether the term "new" is an 
interpolation or not, the, later half of the. sentence speaks of the renewal 
of. creation at the End. - Likewise N. E. Dahl.. op. cit., p. 
ßt25, n. 3. See 
also Jubilees 19: 25. In connection with these ree passages (Jubilees 1: 29; 
4: 26; 19: 25), it sherd be observed that there is an element, of Jewish 
particularism, here in the idea of world, renewal., because the salvation of 
the earth in the new creation is described as going out from the sanctified 
Zion. Cf. Paul Volz, M. cit., p. 30. Furthermore, Paul Volz [og0 cit. p 
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the designation "the new creation" is used in a clearer manner as a fixed 
term than its usage in I Enoch 72: 1. 
G 
Therefore, by the end of the second 
century B. G., that is, around 100 B.; C., both the conception of the 
eschatological new creation and the usage of the expression "the new 




From a study of the concept of the new creation in the Jewish 
apocalyptic literatures the background of the New Testament idea can be 
more fully Vpreciated. 
In the first place,, the apocalyptic literature of the Paeudepigrapha 
contains the idea of the new creation of man. It is said that the righteous 
men will live in a new age having their hearts cleansed and renewed. ' There 
will be a transformation of the inward part of man by the action of God 
Himself. And this eschatological renewal of men's hearts is spoken of 
in terms of a new creation. 
p. 3391 cites the Apocalypse of Abraham (ch. 17) as an example where the 
new creation is prophecied after the death of the world. However, G. H. 
Box (The Apocalypse of Abraham ('Londons S. P. C. K., 1919), p. 601 
considers this part of the chapter an interpolation. 
140. Strack and Billerbeck (22. cit., III, 840 f. ) suggest that the 
meaning of the expression Ithe new creationv differs to some extentiin the 
Book of Jubilees from that of I Enoch. For the Book of Jubilees, the new 
creation takes place after the annihilation of life without the complete 
destruction of the world itself; and, consequently, the renewal means the 
transformation of the old world into new life. On the other band, the 
author of I Enoch thought of a full annihilation of the world after which 
there would be a renewal which meant the complete "new creation" to make 
a new heaven and a new earth. Yet, in both cases, there is the thought 
that it is God's act of creation which makes` everything become new at the End. 
41. H. H. Rowley, The Relevance of the Apocalyptic, PP. 77 if, and 81 
if. E. Sjoberg, Ste., Tv, ý. 
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Yet, the difference between the apocalyptic literature and the New 
Testament is that the latter taught a new creation of man in the present 
life with an anticipation of a complete new creation in the age to come; 
whereas, the apocalyptic writers appear to assign the renewal of man 
exclusively to the new age. Another distinction is seen in the fact that 
the New Testament does not hesitate to use a metaphor of birth in referring 
to the ethical renewal of man, while the apocalyptic writers do not appear 
to represent the renewal of man at the End with the exact terminology of 
42 
rebirth. 
After looking at the idea of man's new creation in the apocalyptic 
literature, it is not too difficult to see box this idea of the apocalyptic 
writers could have influenced the priiitive Christian teaching. In the 
New Testament, the early Christians were trying to express what had been 
wrought within them by the power of the Risen Christ. They expressed 
themselves by saying that they had been "renewed" and had become a "new 
creation. " Is it not easily within the realm of possibility that these 
Jewish Christians might have had the apocalyptic idea of the new creation 
of man in the background of their thinking? This appears tobe even more 
readily possible since some of the apocalyptic passages concerning the 
new creation of individual hearts appear to have throin off the yoke of 
Jewish particularism and have a wider view to include mankind in general. 
Of course, the early Christian writers thought of the new age as partially 
beginning with the coming of Christ and they believed in man's new creation 
in the present life. Thus, the idea of the new creation of man in 
`132. E. Sjöberg, S. T., IVY '75. Notice the Jewish apocalyptic hope 
relating to the indiv na found in John 11: 213. 
19 
apocalyptic literature may well have been a part of the background of the 
New Testament concept. 
Second, there are important materials in the apocalyptic literature 
concerning the renewal of the world. The old Jevrish picture of the future 
age centered mainly around national hopes. And there are some passages 
(such as Daniel 7, IV Ezra 10-13, II Baruch 36-! 0, The Sibylline Oracles 
III and IV) 'which still told to the national particularism. Yet, in the 
other passages of this study, there is evidence of a new enlarged 
e, chatology which, Instead of having a national point of view, occupied 
itself with the world, mankind, and the individual#43 
Even the ideas in the Book of Daniel appear to be part of the 
background which gave rise to a broader outlook men these concepts were 
taken up and modified to apply to the Christian point of view. The "son 
of man" in Daniel is the true Israel which in the eternal kingdom is raised 
up to become the "new humanity. " Just as the Stone was cut by God "without 
hands" (Daniel 2: 14 f. ) so the new Israel, the new divine society, was 
created by God Himself. While in Daniel, the "son of man" symbolizes the 
true Israel, the term used in the Gospel of John refers not only to tho 
title of Jesus, but to the significance of the person of Christ in "the 
sense of one who incorporates in Himself the people of God, or humanity in 
its ideal aspect. " 
44 In the latter usage, the phrase means the "new 
hwunity, n reborn in Christ. In the Pauline literature, Christ is thought 
of as the second Adam, who recreates in His own Body the true humanity. 
143. Paul Volz, Die Eschatoloßie der txdischen Gemeinde, PP. 30 and 63. 
1414. C. H. Dodd, Imo., p. 248. 
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Thus, the Christian dispensation is the beginning of the New Creation, 
which would partially manifest some qualities of the Age to Come. 
In summary, the Book of Daniel expresses God's redemptive activity 
in terms of a new creation, of a new divine society, and of true humanity. 
Therefore, this thought pattern is restated in the New Testament with 
specific Christian applications. - 
-Turning to the conception of the renevalýcf the world in the 
apocalypses'of the Pseudepigrapha, one grasps more fully the possible 
45 
background of the statement recorded in Matthew; 
Truly, I say to you, in the new world j' ýalin enesiaj, 'when 
the Son of man shall sit on his glorious you who have 
followed me will also sit on twelve thrones, judging the 
twelve tribes of Israel. 
Of course, Matthew's record at this point makes use of the striking Greek 
term palingenesia which the apocalyptic sources do not employ, but the 
latter sources do give a similar idea of the new creation of the world at 
the End. In their descriptions of the renewal of the world, both the New 
Testament and the apocalyptic writings thought of a new era that is really 
new, a new creation. The new creation of the world shall be brought about 
by the creative action of God. According to apocalyptic sources, the 
cosmic renewal will take place either by the annihilation of the present 
world with a new one arising in its place or by the radical transformation 
of the present world. 
Even the actual expression the "new creation" is found in I Enoch 
and the Book of Jubilees. These passages speak of the new creation of the 
45.19: 28. The Christian hope for a new heaven and a new earth after 
the judgment is also found in II Peter 3: 13 and Revelation 21: 1,5. 
Iql- 
world which shall be a new, eternally continuing creation. With the 
establishment of the new world, the righteous will be transformed. Therefore, 
the apocalyptic literature connects the new creation of man with the renewal 
of the world. 
Although the apocalyptic sources do not speak of cosmic or 
individual renewal exactly as a regeneration, these sources do speak of 
them as a new creation and a transformation. For this reason, the 
eschatological renewal of man in the apocalyptic literature may well have 
bad a part in the origin of the New Testament idea of new creation of the 
individual in this age. And, what is even more certain, the expectation 
of the new creation of the world probably passed from the Jewish apocalyptic 
into Christianity. 
46 
1i6. R. H. Charlesý Religious Development between the Old and the New 
Testaments, pp. 98 f. Cf. A. B. Bruce, The Synoptic Gos els Yo I of 
e ositor s Greek Testament; London: % ded r and tou ton, 1897), 
p. 252. A. E. J. 'E8 awlinson The ew Testament Doctrine of the Christ 
(London: Longnens, Green anc , n. 
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VI. GENFMAL CONCLUSION OF THE BACKGROUND INFLUENCES 
In this study of the background influences, the ideas of new 
creation and rebirth have been included in the concept of regeneration 
because they are often parallel to each other and are sometimes synonymous. 
l 
Therefore, it was necessary to discuss the ideas of new creation and rebirth 
as parts of the concept of regeneration in the background material. 
The idea of new creation is definitely a part of the Judaistic 
literature. The concepts of "restoration" and "new creation" are found 
in the Old Testament and later passed over into the New Testament. Also, 
the thought of the new creation in different variations was frequently used 
in Rabbinic Judaism. The Qumran literature mentions the new creation of 
the individual three times-in the Thanksgiving Psalms. And the Jewish 
apocalyptic literature describes the new creation of man and of the world 
at the- End. Therefore, it is generally admitted `that the idea of new 
creation in the New Testament' probably stems from the Judäistic sources. 
2 
Although the background°of the new creation idea in the New 
Testament is generally conceded to be in the Judaistic sources, there 
are two different points of view concerning the origin of the rebirth 
idea. Some hold that the Hellenistic background accounts far the idea 
1. C. -M. Edsman ("The Body and Eternal Life" florae Soederblomianae, 
I, -fasc. ii (1945)14, -P" 
421 declares that "re-creation and re-bIr-th are 
synonymous ideas. " 
2. F. C. Burkitt, Christian Beginnings (London: University of London 
Press, Ltd., 1924), Pp- 
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of rebirth in the'New Testament, while others see in the Judaic sources 
the more likely environment to influence the content of the rebirth concept 
in the primitive Christian community. 
It has been suggested that the idea of rebirth was taken over 
exclusively from the mystery religions. 
3 
However, there are several facts 
which make this suggestion less conclusive than some would have us to 
believe. First, there are considerable differences between the meaning 
of rebirth in the mystery religions and in the New Testament. A closer 
examination of the extant literature of the mysteries is very revealing. 
4 
The New Testament does not have any idea of a rebirth effected by a 
magical rite or by gnosis, that is to say, by revelation, but rebirth in 
primitive Christianity is a-matter of faith in Christ. 
Due to the fact that more recent studies have brought out the 
Jewish antecedents of New Testament ideas, it can now be seen that a 
plausible source of the basic moaning of the idea of regeneration may be 
found in the Judaistic background. The Old Testament contains the 
following material closely relating to rebirth: (1) the metaphors of 
begetting, one of which is used with a religious significance, and (2) 
a belief in the inner renewal of the individual at a future time. Next, 
the Rabbinic literature touches upon the idea of regeneration at several 
points. In certain situations, according to the Rabbis, man experiences 
something which corresponds to bis creation in his mother's womb and-to 
his birth. Such, experiences are: (1) the proselyte becoming as a child 
3. C. H. Dodd, The Johannine Epistles (M. N. T. C.; New'Tork: Harper & 
Brothers, Publishers, 19 p. 68. 
4. Vide ýsu r, 
ýa 
in the section entitled "Rebirth in the Mystery 
Religionss, C ah pter I. 
III 
newly born, (2) the Israelites at Sinai becoming like new-born children, 
and (3) in the final resurrections Sheol giving forth the dead ones as 
the mother's womb gives forth in birth. Of these, the most important 
for its possible influence on the New Testament is the change wrought 
upon the proselyte when he was converted to Judaism. 
In addition, Philo was willing to speak of God as begetting the 
Logos theworld, Adam, and the reasoning faculty of men. The Alexandrian 
even made use of the terms "second birth" and "divine birth" to describe 
Moses$ experience of being permanently regenerated. Philo's description 
of spiritual rebirth from the heavenly Father is an important step in the 
development of the idea of regeneration. The Qumran literature, moreover, 
makes use of two birth metaphors which are significant. One of the 
metaphors (Rule of the Congregation ii, 11-12) should probably be 
translated, "when God begets-the Messiah. " The other birth metaphor 
(Thanksgiving Psalms iii, 3-18) may refer to the power of God working 
through the author of the Hodgot to give a spiritual rebirth to members 
of the sect. If these interpretations are correct, the tw metaphon! s are 
important pre-Christian Jewish usages of the terminology of spiritual 
begetting. These metaphors in Jewish literature may have paved the way 
for Suture; use of the metaphor of spiritual birth in the early Christian 
community. - Finally, although the Jewish apocalyptic literature dohs not 
use the exact figure. of rebirth, it. does declare'-that, God_wi l transform 
the hearts of righteous men to walk in His commandments at, the time of 
the new creation of the world. 
Looking at the, matter of possible influence upon the New Testament 
for a moment entirely from the point of view of the dates of the 
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documents which contain the idea of rebirth, one grasps an important 
insight. According to Professor Büchsel, there is no positive reference 
in pre-Christian mystery literature to a being begotten of God, although 
there is reference to some ritual adoption. It should be remembered, 
S 
furthermore, that those passages in the literature of the mysteries which 
are the nearest parallels to the New Testament are later in date than 
primitive Christian times. Thus, the britings of the Corpus Hermeticum 
were produced for the most part in the second and third centuries A. D. 
And-the often quoted Corpus tiermeticum XIII (De"Regeneratione) is certainly 
one of the later Ik-xaetica, which may even show some indirect Christian 
influence. ' On account of the late date of the authorities quoted as 
evidence for the mystery religions and on other grounds, the objections 
to the theory that the New Testament concept of regeneration was 
substantially influenced from. the Hellenistic sphere carry a great deal 
of weight. 
On the other hand, there are pre-Christian passages in the Old 
Testament and the Qumran literature which enploy the metaphor of birth 
in a religious sense. These are found in Psalm 2: 7, the Rule of the 
Congregation ii, 11-12 and the Thanksgiving Psalms iii, 3-18. Due to 
the fact that these pre-Christian passages are Jewish, the case for the 
possible influence from the Judaistic backgroun4. is thereby, strengthened. 
Since Philo is a contemporary of Jesus Christ, his writings have 
importance as a mixture of Judaic and Hellenistic thought patterns. 
Qpa ä'ýt-y T.. T., 1., WU" 
6. Go H. Dodd, Imo., pp. 3.1 and 52. 
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Philo states that loses on Sinai received a "second birth" and a "divine 
birth" from the heavenly Father. This shows that a Diaspora Jew-in the 
first century whose background included both Judaic and Hellenistic 
influences could declare God to be the subject of a spiritual begetting 
of an individual. 
Other Judaic sources are later but only slightly less significant. 
The quotation by Rabbi Jose b. Halafta (130-160 A. D. ) that "a proselyte 
is like a child newly born" may be somewhat important. This is true 
because the statement is quoted as an established rule which implies that 
it was stated earlier and by the tires of Rabbi Jose b. Halafta it had 
become a generally accepted principle. It should also be mentioned that 
the same statement of the proselyte being like a new-born child is expressed 
on five other occasions in Rabbinic literature.? Another item which 
encourages this view of-proselyte conversion as being early is the fact 
that the baptism of proselytes probably goes back to pre-Christian days. 
8 
Although there is no proof that the proselyte was considered as newly born 
at conversion in pre-Christian times; it is worthwhile to''keep this usage 
of the birth metaphor in mind as a possible segment of the background 
influences. 
These instances--Old Testament, the Qumran texts, and possibly the 
statements about the, proselyte in Rabbinic literature--where the metaphor 
pof' birth appears with `a religious connotation seem to shoe `that the idea 
; 7.. Cf b Yebamoth 22a, ", 62a, " 9 hi b Bekoroth Iaaat; 
sind'the 
. tractate 
Cei inn -II, 5. 
Rowley, The Dead Sea Scrolls and 
the 
New Testamentt, p. 15. 
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of regeneration in the New Testament could have-been derived from the 
Judaistic milieu. Even Professor Muiienburg asserts! "the imagery of 
birth was natural to Israel. "9 Taking into consideration the uniqueness 
of the Christian message, it does not seem to be an insurmountable step 
from the religious relationship suggested in (1), Psalm 2: 7, (2) the 
proselyte as newly born, and (3) Philo's idea of the "second birth" of 
Moses to the profound concept of regeneration in the Johannine literature. 
Furthermore, the early Christians had as their Scriptures the Old 
Testament and most of the New Testament books were Written by Jews who were 
saturated in the Jewish tradition. 
10 One example relating to this study 
3.1 
is the fact that Psalm 2: 7 is quoted four times in the New Testament 
Zn reply to this point of view, some would ask where. the New Testament 
writers found such terms as palingenesia to describe the Christian 
experience of rebirth. The, answer to this query is found in several 
important points. First, it has-not been conclusively proven that 
pngenesia played a role in the mysteries of the first' century A. D. 
Secondl_Cicero's employment of the term, 
2 
in 50 B. C. demonstrates that 
9.02. cit., I. B., V, 765. Care Ezekiel 16: 3-4, Isaiah 49: 20-21; 
59: 4; Psalm $9: 26-27, and also two passages in the LXX teat, Psalm 110: 3 
and Proverbs 8: 25. .. 4 
.,. 
10. One needs. only to look, at the five large volumes of-Strack and 
Billerbeck [Kommentar zum Neuen Testament aus Talmud and MidrashI to be 
convinced of the JewisTäckgroun of. e New Testament. n ad ition, the 
evidence now available suggests that John is no longer to be regarded as 
the. most Hellenistic but rather, at least in sonne respects, the most Jewish 
of the Gospels. Cf. W. F. Albright, "Recent Discoveries in Palestine and 
the Gospel of John" The Background of the New Testament and its. Eschatology, 
pp. 16S-171. 
--II. -Acts-13: 33; Hebrews 1: S; 5: 5, and certain Western authorities of 
Luke 3: 22. 
,- 
12. Ad At ticum IF, 6. 
$8 
a fairly common use of the word was possible among intellectuals some time 
before Christ. Third, it has been shown that palingenesia and anagennao 
had become common Greek words as a result of Stoicism. 
13 With the metaphor 
of birth being given a religious significance in the Judaistic sources and 
taking into consideration the common usage of the Greek terms in the first 
century A. D., it appears unnecessary to go outside of the Judaistic 
background, to account for the New Testament idea of regeneration. 
on the other hand, there are still some items which. can be placed 
on the Hellenistic side of the argument. One matter, to be taken Into 
consideration is that first-century Judaism had already absorbed at least 
some Hellenistic influence. 
14 
Also, the ideas in the New Testament are 
expressed in Greek and the term palingenesia has no exact Hebrew or Aramaic 
synonym. Accordingly, the language of ' the-. mysteries could-have been a 
part in the background of the use'of palingenesia in the New Testament, but 
the-native-home of the term is in Stoicism.. Yet,, we, cannot be absolutely 
certain about what overtones the hearers of'the first century sensed as 
they heard these woxds. describe Christian regeneration. Therefore, the 
'influence of the Hellenistic background, cannot be excluded. 
In order to be fair, and, accurate in appraising , x12 of 
the background 
material, the true picture can probably be more completely expressed by 
outlining according to the Hegelian formula: thesis, antithesis, and 
synthesis. The thesis is the assertion that the New Testament; concept of 
regeneration was substantially. influenced, by-the idea . in 
the mystery 
religions. The antithesis cane when scholars began rediscovering the 
13. F. Bttchsel* T W. N. T., I, 672,686. 
114. W. D. Davies, "The Dead Sea Scrolls and Christian Origins, " 
Religion in Life, Vol. 25 (1955/56). pp. 254 f. 
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thought'of rebirth in"the Judaistic sources. And the synthesis is the view 
that both spheres had some influence on the New Testament idea. For this 
reason, some writers'hold that the primitive-Christian thought of rebirth 
might have been taken up by the writers of the New Testament because the 
idea was "in the air" in both, Jewish and Greek environs at that time. 
15 
The thoughts relating to regeneration may have been a part of a common 
reservoir of terminology and ideas which were well known in the first 
century.. From this, it becomes increasingly evident that absolute proof 
of dependence by the New Testament idea of rebirth upon either Hellenistic 
or Judaic sources is yet to be found. 
Nevertheless, if it were necessary to choose which of the background 
sources had the major influence upon the New Testament idea, our line of 
reasoning would be as follows: Early Christian thought did not start 
exclusively from a tabula rasa. And, both the metaphor of birth and the 
idea of the Spirit of God, being poured out to transform the inner man in 
the future lay ready-in the. Jevish sources to be used by the early church. 
Thus, since Christianity is lineally descended from the religion of the 
Old Testament, and since primitive Christianity had inherited the Jewish 
opposition against all other religions,: it seems probable that the more 
decisive influence may, have come from the Judaistic background 
1E' Due to 
1$. Alan Richardson, An Introduction to the Theology of the New 
Testament, p. Sit. Also C. H. Dodd I. F. C. p 53 asserts: " Eus we 
have probably to regard the: idea of rebirth as belonging to the common 
background of thought '. . 
[of the Hermetic and Christian writers]. " 
16. Friedrich Bilcbsel, Die. Johannesbriefe, p. '48. ' Cf. C. E. B. Cranfield, 
"Birth, Beget, Bear, Regeneration, " A Theological Word Book of the Bible, 
ed. Alan Richardson (London: S. C. M. Press, Ltd., 
W50-)-p p. 31. 
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the fact that Christianity's early contacts with first-century Judaism came 
before its contacts with Hellenistic paganism, and were far more intimate, 
first-century Judaism had more immediate possibility of influence upon 
primitive Christianity than did Hellenistic paganism. 
17 Accordingly, the 
idea of spiritual regeneration in primitive Christianity may well have had 
the major part of its origin in the Judaistic background. 
18 
In a word, 
therefore, the metaphor of rebirth is probably a thought pattern of the 
first century which included common backgrounds of Jewish thought with 
some Hellenistic influence. 
Finally, it must be remembered that the writers of the New Testament 
filled these expressions of rebirth with an entirely new meaning. This is 
aptly expressed as follows: 
19 
If we compare nascent Christianity with Hellenism, Judaism or 
the Qumran movement, and investigate all the similarities, we 
are always left with an inescapable differentiating factor, 
with the irreducible surd of Christology, with the uniqueness 
of a Person as the root and ground of Christianity .... His unique historical existence is the origin of Christianity. 
Participation 'with' Him means passing through the gates of 
death 'with' Him to that new life, which partakes already of 
the blessings of the Reign of God. 
The meaning of regeneration in the New Testament was different from the 
idea of rebirth in any of the background sources because it was grounded 
in the work of Jesus Christ. And to this unique message of regeneration 
in the New Testament we now turn for detailed investigation. 
17. A. D. Pock, M. it., Gnomon,, 1111 (1937): 156. 
18. J. V. Bartlet, "Regeneraticn, " A Diction= of the Bible, ed. James 
Hastings (Edinburgh: T. & T. Clark, 1907), IV, 215. 
19. Hugh Anderson, **The Historical Jesus and the Origins of Christianity, " 
S. J. T., XIII (1960), 135-136. 
PART II 
REGENERATION IN THE NEW TESTAMENT 
r 
. 
REGENERATION IN THE NEW TESTAMENT 
Introduction and Definition 
The concept of regeneration appears in a number of writings in the 
New Testament. Usually this subject is spoken of in its experimental 
aspect, while the abstract, eschatological idea occurs less frequently. 
In those passages where the experimental aspect is considered the idea 
of regeneration sometimes expresses the act of God, that is, it is God 
who regenerates; at other times, the idea designates the effect of God's 
act, that is, it is the sinner to is regenerated and becomes a new 
creature. 
A variety of texm s are used to express the idea of regeneration. 
The Greek synonym of the theological term "regeneration! is TM X'YyC Vtr%c 
(palingenesia) Bich occurs only twice in the New Testament. 
2 Since/ tic 
exact Greek term is used on only two occasions in the Greek Testament, 
p. Gennrich poses the question "Does the doctrine of regeneration really 
talge a central position in the Christian religion? "3 . 
Then, he proceeds 
1., Bernhard Weiss, Biblical Theology of the New Testament, trans. 
David Eaton (Edinburgh: T. &&TT. ̀lark, 16 20 and II, 86-86. 
`2. Mattheit 19: 28 and Titus 3: 5- 
-,. 3. Die 
Lehre von der Wieddergeburt, p. . 3 
(162) 
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in three hundred and fifty-five pages to show that regeneration does have 
an important place in Christian teaching. Although palingenesia itself 
seldom occurs, the idea of being re-made in Christ appears often in the 
New Testament writings. 
4 
In other words, there are kindred expressions 
which describe the change in question, and these expressions must be 
considered in a study of the concept of regeneration in the New Testament. 
Among these kindred expressions the following are prominent. The 
metaphor of the new birth is most distinctively described in the Jobannine 
writings using the expressions vtVvvd. t (y cy tvv1 ('i9d 1 
s ö&VWDf. v) it üd, cros Kai rrveüpt. ocros, Ix rov 
RVev /4- aros (John 3: 3,5,8)v 
E 
of 
v rO Vj 
ToZ BE oü (I John 2: 29; 3: 9; 4: 7; 5: 1a I, 18). Then, 
the word o(1TO Kv E is used in James 1: 18 to set forth the same 
thought. In I Peter the verb 
ävd yVVI (roll 
doo 
(dvoý1/£ yý rr'1 ý' ýý ý) is employed (1: 3,23). rAnotber'term is found in 
Titus 3: 5: 'G v'w'r 111 ; t. - 
2S Sit( Aöu rpoü 
TT-04 ). 1yyt Vý. p'%dS lý 
l 
0(vrl Kot1 VWl- EWS 
i C. i 
IT v£ l)& PC To s qty fou. In the Pauline epistles the enact terminology 
of rebirth is not found, but the same idea lies in ' tl "c 1VqK 7-1 TI 5 
as it is used in II Corinthians 5: 17 and Galatians 6: 15.5 Moreover, even 
where the expression 1<11 tViK TI ris is not employed, the Apostle 
uses other phraseology'to express the-same thought. Such'an allusion without 
using the exact terminology is found 'in Romans 6: 3-4, where regeneration 
4. Alan Richardson, An Introduction to the Theolo 'of the New 
Te : p. 35" 
_. 
5. Rudolf Bultmann, r Theology of the New Testament,, I. 142. 
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is described as a spiritual resurrection. For this reason, other terms and 
phrases. will be considered later in the discussion which are less prominent 
but still should be included in a detailed investigation of regeneration 
in the New Testament. 
Although this study includes several expressions, it shall be 
pointed out as the investigation progresses that these expressions form a 
group of closely connected ideas. The New Testament presents the complete 
contrast between two kinds of life, and the importance of passing from the 
one to the other is expressed by the metaphors of new birth, of resurrection 
(Eph. 2: 5; Col. 2: 12 f. ), and of new creation. These three metaphors and 
their kindred expressions will occupy an important place in this 
dissertation. Before entering a more complete study of these expressions, 
it seems appropriate at this point to set forth a general definition of 
regeneration in the primitive Christian faith: 
:; - , In the New Testament, the idea of regeneration is used in . reference 
to the world and to the individual. In Matthew 19: 28, regeneration describes 
the renewal or restoration of the world in the-age to come. This is in 
connection with the return of Christ and the Judgment. A full explanation 
of this passage and its implications will be given in the section on the 
Synoptic Gospels. 
Furthermore, it should be noted that there is a transition in the 
idea of regeneration from world regeneration in the future to individual 
regeneration . which 
is valid in the present and in the age to" come. The 
Judaic idea of the transformation 'of the blessed in the age to cane and 
the primitive Christian concept represented in Matthew 19: 28 form the 
background, thought concerning eschatdogical regeneration. From this the 
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New Testament writers (notably Jobn) transmuted the thought or eschatological 
regeneration into a spiritual rebirth effective now and continuing in the 
future age. 
6 
Regeneration of the individual thereby is still eschatological 
in the sense that it'is the life of the eschaton realized in the present as 
a foretaste of the universal Messianic palingenesia. Thus, individual 
regeneration in the present life being a foretaste of the eschatological 
palingenesia is considered the final form in which primitive Christianity 
conceives that profound spiritual change whereby sinful man comes into 
real and abiding communion with God. 
7 
Referring to the experimental aspect of the termp it can be said 
generally that regeneration means the entrance into the Christian state of 
salvation as a new beginning of life. 
6 
Of course, this involves the 
forsaking of the former mode of existence and includes tar-reaching 
consequences of the course which has been-entered. Professor James Orr 
defines regeneration of the individual as "that decisive spiritual change, 
effected by Godts Holy Spirit in which a soul naturally estranged from God 
and ruled by sinful principles, is renewed in disposition, becomes the 
subject of holy affections and desires, and enters on a life of progressive 
sanctification,, the issue of which is complete likness to Christ. "9 
6. G. H. Dodd, I. F. G., p. 30014. 
7. J. V. Bartlet, "Regeneration, " A Dictionary of the Bible, IV9 220. 
8. P. Gennrich, 
- o. 
cit.. -'P- 3. In fact, the basic definition of 
Palingenesia is said 
To 
be- new beginning. " Cf. F. Bttchsel, off. cit., 
.W Nß., 1,685. The same is implied in C. H. Dodd's 
[I. F. G., p. 77] 
treatment of John 3: 1 ff. 
9. sRegencration, " Dictionary of the Bible, ed. James Hastings (one 
volume edition; Edinburgh: T. & T. Clark, 19ý9), P. 787. 
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Looking at the meaning franz another point of view, L. I3erkhof probably states 
the definition more lucidly in some aspects by saying, "Regeneration is that 
act of God by which the principle of the new life is implanted in man, and 
the governing disposition of the soul is made holy, and the first holy 
exercise of this new disposition is secured. ; 
1° 
The metaphor of rebirth is a natural one taken from the family 
setting. It probably arises from the personal experience expressed in 
such a phrase as "I have become quite a different person. "ll. Regeneration 
is an apt figure to express the completeness of the change. This implies 
that the previous condition of man's nature was in bondage to sin. Alan 
had turned away from God and loved the world. In this condition, God 
alone has power to bring about the spiritual change which is necessary 
to rectify the sinful heart. Although it is rant said in these exact words, 
regeneration is understood in the New Testament to be a radical transformation 
upon the whole an changing his emotional, intellectual and volitional 
nature to be in harmony with the mind and will of God. 
12 Man, needless to 
say, is unable to effect this change in hinsselt, but the Holy Spirit.. 
endowed with power, comes into hearts which are opened to receive Hiwi and 
produces this fast change. Fr this reason, the classical statement of 
the meaning of regeneration is "that work of the Holy Spirit in a man by 
which a new life of holy love, like the life of cod., is initiated. ": 
L3 
10, Systematic Theolo (fourth edition; Grand Rapids, Michigan: Wm. B. 
Eerdmans Publishing Co., 1949), p P. 169. 
U. E. G. Selvyn.., The First Epistle of St. Peter (London: Macmillan & 
Co., Ltd., 19b7), P" 123'. 
12, James Orr, op. cit., p. 788. Charles Hodge, Systematic Theology 
(New York: Charles ýicriýrýer's Sons, 1929), In, 5. 
13. J. V. Bartlet, "Regeneration, " 
_S. 
cit., IV, 221. 
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Although the transformation of the inner I an'is effected by Divine 
power, this does not mean that it is a magical work in the sense-of being 
bound up with rites or ceremonies, so that, Iahen these are performed, 
regeneration automatically takes place. 
14 God does not give'- new life 
to men because at deeds they have done but because of His grace they receive 
this gift (Titus 3: 5). Yet, it is those who believe in Jesus Christ that 
are the ones who are born of God (John 1: 12 f. ). 
The instrument by which the Holy Spirit effects this change is 
declared to be "the word of God. "15 To express it in another way, the 
word of the gospel is the means by which the My Spirit communicates the 
new We. This has application to the fact that regeneration is effected 
by the use of rational means, because it is associated with the outward 
call of the gospel. 
Since regeneration is a new birth, it is the beginning of spiritual 
growth. The recently transformed man is going to have to learn to put away 
the old habits because be has "put off the old nature with its practices" 
and has "put on the new nature" (Col. 3: 9-10). This new nature will be 
continually renewed by the indwelling Spirit (2 Cor. 4-. 16; 'Eph. 3: 16). 
Having given a general definition of regeneration: it is well at 
this point to state the fact that our ünderstandig of this soteriological 
114. F. Buchsel, Tom., 1,688. The'relation'between regeneration 
and baptism will be At forth in later sections of the dissertation. 
15" I Peter 1: 23, and James 1: 18 reads "the word of truth. " Cf. 
Joseph B. Mayor, The Epistle of St. James (third edition; London: Macmillan 
änd ̀ Co., Limited, Iý10 ,, pp. 
63. 
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idea is not complete. one reason for this is that the spiritual transformation 
of man by God is a mystery which man cannot thoroughly comprehend. 
16 Buch 
a change upon the inner nature must necessarily be only partially expressed 
by the New Testament writers. Also it should be made clear at this point 
that it is not the purpose of this study to examine the idea of 
regeneration from the point of view of modern psychology. That would 
require a complete monograph in itself. The approach taken in this 
dissertation is that of the Biblical theology of the New Testament. 
Another word of caution is appropriate here. Although regeneration 
is a suitable figure to express the radical change which takes place when 
the non-Christian becomes a Christian, it can be pressed too much. For 
instance, it might be argued that regeneration, being the beginning of the 
Christian life, must precede every other Christian experience such as 
conversion and justification. However, this is not the case. For example, 
one could say that conversion is rants turning to God in repentance and 
fait '" th3. ie regeneration is the act of God which changes trän' intd a new 
creature. 
17 
Generally, speaking, when man turns to God in conversion, God 
regenerates him. There is, nevertheless, a unity of the whole experience 
of salvation. Due to these factors, this investigation will aim at 
remaining true to the concept of regeneration in the primitive Christian 
belief. 
In order to present the primitive Christian meaning of regeneration, 
the plan of this part of the dissertation is to present the concept as it 
16. -Charles Hodge, 22. cit., III, 6. 
17. J. T. Marshall, "Regeneration, " E. R E., X, 639. 
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is found in certain major areas of the New Testament: Synoptic Gospels, 
Pauline literature, General Epistles, and Johannine writings. Now we 
will proceed to ccasider the idea of regeneration as it is found in the 
accounts of the Synoptic writers. 
CHAPTER III 
VIE SYNOPTIC GOSPFS 
THE SYNOPTIC GOSPELS 
Introduction 
The Synoptic Gospels do not contain a great deal of material 
directly relating to regeneration., but they do present the first elements 
of the concept. The relative scarcity of Synoptic passages which clearly 
present the concept of regeneration should not cause undue concern. A 
group of writings in the New Testament may stress one of the soteriological 
metaphors while another group nay emphasize a different figure. F: oti-ever, 
the first three Gospels exhibit enough acquaintance with the idea of 
regeneration to enable one to understand better the futther development 
of it in other sections of the New Testament. 
Two major aspects of regeneration are found in the Synoptics. 
First, the notion of the eschatological regeneration of the world is 
affirmed, Second, the idea of individual regeneration appears to be 




I. COSMIC REGENERATION 
In the Old Testament the final consummation is described as a 
restoration, sometimes in the sense of bringing about a glorified Davidic 
monarchy and sometimes in the sense of re-establishing man's primitive 
state. The thought of chub shebut ("to bring about the restoration of") 
was an important theme which was used in the Old Testament to present the 
concept of restoration! Mioreover, the idea of the new creation of the 
world is found in the Jewish apocalyptic literature. 
2 
Using the terminology 
of new creation and transformation, the apocalyptic writers give glimpses 
of the, creation of a new heaven and a new earth in a vast scene of cosmic 
regeneration. Included in'this new order of the age to come is both the 
thought of the eschatological renewal of men's hearts as well as the new 
creation of the entire universe. This hope of the new creation of the 
world probably passes from Jewish apocalyptic into Christianity. 
3 
The New Testament maintains that the mighty work of collmic 
regeneration has been begun by God through Jesus Christ, although this 
is'seen for the time being only by the eye of faits. Christ1s coming in 
human flesh was the inauguration of the new creation, and his resurrection 
1. Vide su rýa in the section on "Tho-Concept of Return" in uThe Old 
Testament, " Chapter II. 
2. Vide supra in the section on "The New Creation of the World" in 
"The Apocalypt iterature, " Chapter II. 
R. H. - Charles, , Reli ous 
Development between= the Old aid the, New 
Testaments, pp. 98 f: fs 
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made possible potentially the new creation of all mankind, The time is 
coming when the cosmic regeneration will be revealed to all men at the 
second coming of Christ. In this connection, a very significant passage. 
is found in Matthew 19: 28: 
Jesus said to theca, "Truly, I say to you, in the new world 
[ ? Ojx iYyC. Vc Ire'` It when the Son of man shall sit on 
his glorious throne, you who have followed me will also sit 
on twelve thrones, judging the twelve tribes of Israel. 
The term r74a 11 yt VC ri oc used here occurs at no other place 
in the New Testament except in Titus 3: 5* Since this Greek expression 
cannot be literally translated either into Hebrew or Aramaic, its selection 
for use at this point may be traced to the Evangelist himself. Concerning 
an Aramaic equivalent, Gustaf Dalman asserts: 
6 
The East Syrian version (Cur. 'Sin. Pesh. ) despaired of 
a verbal reproduction, using X11n ýýý . 
112 
, 
$in the new world$. This, in facts is what would have 
to be proposed in Jewish Aramaic also. 
Ii. Alan Richardson, An Introduction to the Theology of the New Testament, 
p- 35. 
5. Although the phrase "in the alin enesia" has no exact parallel in the 
other two Gospels, Matthew 19: 28 is partially parallel to Luke 22: 29.30. 
Along with the picture of the. Judging of the twelve tribes cif Israel, Luke 
22: 28-30 describes the disciples as being partakers of the Messianic banquet 
which has a prominent place in the new world. F. J. Foakes-Jackson and 
Kirsopp Lake consider the thought of the Matthaean passage to belong to the 
oldest part of the non-Marcan tradition which gives great importance to its 
testimony. Cf. The Beginnings of Christianity, I, 2980 '` 
6. The Words of Jesus (1902), p. 177. Discussing the Matthaean usage, 
A. Schlagt Der Wvangefist Matthaus, (dritte au2lage; Stuttgart: Calwer 
Verlag, 1948), p. J suggests as 'Hebrew equivalent to '4 rr"C)º $ y7 t rt ri. L 
the similar expression 1: U 12J 
1y v% i -T n, which refers to the 
renovation of the world. But Otto Procksch ["Wiederkehr--und Wiedergeburt, " 
p. 6, n. -: 2] admits that , these are makeshifts forthe°un-Semitic 
Z! lingenesia. 
_ 'P ý ý. .. 
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From the fact that the early usage of palingenesia outside of the 
New Testament may refer to the world, the nation or the individual, 
7 
one 
could ask what is the reference of the term in the Gospel according to 
Matthew. In answer to this query, the main reference of the Matthaean 
00 phrase 
je Vrn 1T. ( Xlyyc Vto-j d is made clear by that which 
immediately follows in the Greek: 
ÖT 
st V K' 
®1 7- el 
p VIvS rou , 




f hS djToJ Koi04cc? 'GOL 1C1 otuTol 
LITT ao 
ýwA4Kd L91 0vous KPIVPv res T>5 
SJScrj 
#X'015 rot 'X4.1001 
Due to-the fact that the term is connected with the idea of the parousia 
of Christ, palingenesia in this context refers primarily to the general 
renewal, the "re-genesis" or "second Genesis"8 of the world at the 
consummation of this age. This fact is further emphasized by the use of 
the phrase. "in the age to come" in the other partially parallel passages 
found in Mark 10: 30 and Luke 18: 30. Therefore, the Matthaean account has 
in mind the glorious establishment of the Kingdom at the beginning of the 
future age (cf. Luke 22: 29-30). 
With this context in mind, the phrase could be translated in 
Matthew 19: 28 as follows: "in the Regeneration" (of the world), "in the 
Restoration" (of. the world), or "in the new world. " The usage of 
_7. 
Vide supra in the section on "Early Usage of Palingenesia, " Chapter 
I. 
Be A., Be Bruce, "The Synoptic Gospels, ". The ositor's Greek 
Testament, I, 252. Matthew Black, "The, Pau1ine Doctrine ofthe Second Adam, " 
3. J. T.,, .. 
yII (1954), P. 170,. n. 3. Cf. Eduard Norden, : Die Geburt des Kindes 
'("hei zig: Be G. Teebner, 1924), pp. 46-47. Moreover, , tlo Judäeüs comes 
close to the Matthaean meaning when he uses, palinnenesia to set forth the 
concept of the renewal of the world after th-e- Flood ( Vita ! ais ii: 65). 
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palingenesta in its cosmic significance refers to the fact that in the age 
to come there will be a new heaven and a now earth, 
9 
or, in other words, a 
renewed creation (Ton. 8: 18-22). Moreover, the belief suggested in the 
i 
? tatthaoan passage 3a probably the s as was set forth earlier in the 
Jewish apocalyptic literature; nr ely, there will be either a transformation 
of this present world, or the creation of a new world after the destruction 
of the old one 
10 The regeneration of the world grill, take place in the 
11 
future when Jesus returns as the glorified Son of Man m. 1d the Twelve 
will "sit on twelve thrones, judging the twelve tribes or Israel. " In 
this way, the return of Christ is closely associated with the final judgnent 
13 nd the restoration of the world. 
Y. Isaiah 65: 17; 66: 22; II Peter 3: 11-15; Rev. 21: 1-5. 
10. A. H. H'Neiles The Go according to St. Matthew (London: Macmillan 
and Co., Ltd., 1915), p: 281. Accco1rcing to 15rorssor iam Manson, the 
more Biblical mode of thinking signifies not the, final destruction or 
displacement of the cosmos but the renovation of this same orld by the 
power of God. Cf. "Eschatology in the New Testament, " E chatolo , eds. 
T. F. Torrance and J. K. S. Reid (t o. 2 of_. J. T. Occasional a era, pp. 10 
and 25. 
11. Tot, Alan Richardson fAn Introduction to the Theolo of the New 
Testament, p. 361 appears to u Te and M'iat o res e toýFit ep sent 
lives o the apostles, because he declares: ff. .. the apostles had been 
appointed. by Christ to rule the Church--i. e., the twelve tribes of the new 
Israel-regarded as the sphere of "the regeneration' now proleptically. ' 
iccomplished. " 
12. Erich Klostermann, M9 Mattlusavangeliurn (Vol. IV of ft. z. N. T., zweite 
auila¬e; Ttibingen: J. C. B. A*MO TM ?, p. 1559. Moreover,, E. W. Heaton [The 
Book of Daniel, p. 1003 maintains.; that the picture of'"thrones" -in, Matthew 
191 8` Isborrowed from the Judgment Scene. in Daniel, 7i9-10. 'i ° Cf. J. Ihr, 
ý. cit. s P., 30. _ ., 
13. Another passage which combines the oo cepts of the final restoration 
and the return of Christ is Acts"3; 21.. " Here e<iroK". 
+4o-T"c9-ts lrk TWY 
. 
(wrestoration`of all things") -is employed instead of awl enesia. Far a 
discussion ofýthis passage, see above in the section on "The, Concept of 
Return"in "the Old Testament. " It is also interesting that Josephus 
(Jewish Antiquities XI, iii, 8-9) uses kkWogu' r4O"Tko-IS to 
designate the restoration of the people of Israel after the Exile and then 
`just following this he selects pal sia to express the same idea. 
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In Stoic philosophy-palingenesia was a technical term to refer to 
the, periodical renovations. of the world after successive destructions by 
fire. Probably, tho:. Stoic preachers had widely popularized the fact that 
this term had. the connotation of world regeneration. For this reason, 
Matthew may, have been influenced indirectly-by Stoiciam. in his selection 
of this Greek cord to express the idea set forth in Matthew l9: 2ß. 
14 Yet, 
the Stoic view of-continuing destructions and regenerations of the world 
was not brought over into early Christian thinking, because the gospel 
told men that time was leading to a great goal which was a full and utter 
realization of the eschatologically new., Therefore, the Jewish belief 
concerning the final renewal of the world makes up the principal background 
of. Matthew's use of palingenesia. 
15 
, The Evangelist used this word as the 
nearest Creek equivalent of the Hebrew idea of renewal of creations 
& 
According to the Matthaean account, Jesus confirmed the expectation 
of the Jews that in the age to come there would be a great renovation'of 
this present world. Since the New Testament writers had not experienced 
this eschatological palingenesiat they sought for ways to express this 
11t. F. BUchsel [T. W N T«, I, 6871 asserts that the Stoic language usage 
is recognizable behind this Jewish-Christian utilization of alin enesia, 
although the i(atthaean account. e iploys the term in the sense Jewish and 
Christian eschatology. Cf. further in the section on "Regeneration in 
Stoic Philosophy, " Chapter I. 
15. F. J. Foakes-Jackson and K. Lake, o. cit., I,; 297-298. Vide further 
the conclusion of the section on "The Jpocaýypt e- iterature, " , Chappter II, 
and also Strack-Billerbeck, OP. cit., Is 828, and III, 81ýO-8b7. On the other 
hand, Jesus did not just fis message into the late Jewish apocalyptic 
which looked for no. salvation in the present. Jesus linked the present, to 
the future by proclaiming that tl future Kingdo n'of God is already' at work 
in the present. Cf. W. G. Kftmmel, Promise and Fulfilment, trans. Dorothea M. 
Barton (Studies in Biblical Theme" . Löndän: S. C. M. Press, Ltd., 1957), 
pp. 153- 
16. A. E. J. Rawlinson, The New Testament Doctrine of the Christ. p. 11th, 
n. 8. 
177 
final renovation of all things. One way they expressed themselves was to 
suggest that this present world would be restored to something like pristine 
perfection. And it seems to be assumed-in Matthew 19s28 that there will be 
a new formation of the entire universe in order to be somewhat like it was 
in its original perfection before the Fall of man. 
17 In addition to the 
fact that the renovation of the world is described in terms of pristine 
perfection, the New Testament writers set forth clearly that the future age 
of the world is certainly to be new.. The new creation of the -world surpasses 
that which precedes it. And, strictly speaking, the Biblical concept of 
the eschatological "ne°ws. at the End designates the accomplished state as 
over against the becoming element. 
l$ 
Therefore, although the cosmic 
renewal is portrayed in terms relating to the pristine perfection, it was 
understood by New Testament writers that the eschatologically new is to be 
superior and final. 
In addition to the main thought of: the regeneration of the world 
found in Matthew 19: 2$, there also appears-to be -a secondary reference to 
the hope of national restoration. By the mention of the Twelve sitting 
Pon twelve thrones; judging the twelve tribes of Israel, n flatthew 
probably shows himself to be a Jew who could not forget that to him the 
renovation of the world Included in some way the restoration of the twelve 
1?. J. Dey, Ä. cit... p. 146. J. V. Be R cat, URegeneration, * o2. cit., ivy a4. 
1$: Roy A. Harriaville The Concept of Newness in the New Testament 
(Minneapolis, Minnesota: Augsburg s ng`1io e, T9 Ts pp" 36-u 
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tribes of Israel. 
19 In the Jewish apocalyptic literature, there are some 
passages in which the picture of the future age centered mainly around 
national hopes; however, in other passages there is evidence of a new 
enlarged eschatology which occupied itself with the world, mankind and 
'dth the individual. It is likely that the Evangelist had in mind both 
the pa3ingenesia of the world and the restoration of the nation. 
20 
Since 
the second cones of Christ at the beginning of the future age sets the 
tone of the passage, the primary emphasis is upon the cosmic renewal but 
this also seems to include". some elements of national restoration. 
Not only does the coauic regeneration of NSatthew 19: 28 appear to 
include secondarily some aspects of national restoration, the passage 
also indirectly connotes the eschatological regeneration of the individual. 
21 
The. expectation was for a complete transformation from the earthly order 
into the heavenly order. This transformation involves the palingenesia of 
the individual saint at the arousia of Christ. It is also possible that 
this statement in Matthew mehr implicitly refer back from the and of' time 
19. A. Schlatter, Der Evangelist Matthaus, p. 583. On the other band,, 
F. W. Green [The Gos 1ä coýtä nt Matthew (The Clarendon Bible. 
Oxford: Clarendon ess, -19 p. 222J hoT ski t "the tw-eTv-s tribes of 
Israel" is a designation which refers to the New Israel, the Christian 
Ecclesia. In addition, 0. Cullmann ["The Kingship of Christ and the Church 
of the New Testament, " The Earl Church, Bsd. A. J. B. Higgins (Philadelphia: 
The Westminster Presst 36}, 
p 
11$ suggests that this passage refers to 
the Church projecting into the opening phase of the future, age. 
20. W. C. Allen, A Critical and Exegetical Corrnen on the GogRel 
according to St. Matthema . 'D .; -, irgh: in rr. 
, 17), p. 212. 
Cf. C. G. Montefiore, The Synoptic Gospels (London:. Macmillan and Co., 
Ltd., 1927), Ii, 270. 
21. P. Gennrich, o2. it.: p. 6 
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to the renewal in this life which is necessary for those who will experience 
the final regeneration. 
22 
In this case, the inward regeneration of the 
individual as an earnest of the final regeneration at the consummation of 
this age may be indirectly implied in the palingenesia according to the 
Matthaean usage. 
23 Due to the tension in the New Testament between the 
"already fulfilled" and the "not yet completed" it can be said that a 
person who has passed into the new life alreacbr belongs to the future 
regeneration of the world. 
24 
Therefore, in one sense the promise of 
Matthew 19: 28 has already come true. At the same time, a person's new 
spiritual relationship to God, which was made possible by the work of 
Christ, cannot be understood in its completeness apart from the resurrection 
of the body at the end of time. Only at the final resurrection will 
regeneration be completely fulfilled. 
i 2 
In this . Way, palingenesia is related to the final DLVd 
Trod 'IS . 
22. L. S. Thornton, The Connon Life in the Body of Christ, pp. 191-1911. 
23. James Denney, "Plegeneration, lý A Dictionary of Christ and the Gospels, 
James Hastings, editor (Edinburgh: T. Clark, 1ýÖ Mb. 
Zit. L. S. Thornton, 2. cit., p. 190. The thought is expressed in 
Ephesians 2: 5-6 that those who nave been given new life are already risen 
with Christ and seated Kith Ein in the heavenly places. F. oreover, in 
connection with Matther 19: 28, H. Lesetre ("Rig aeration, " Dictionnaire de 
la Bible, ed. F. Vi, gouroux (Paris: Letouzey at Ans, 1912), Vol. V, Col. 
'02177; n say: "La resurrection corporelle est ltimage de la resurrection 
spiritual. " Cf. 0. Cullmann, The Christology of the New Tester p. -233. 
25. F. Büchsel [T. W. N. T., Is p. 673, ''n. " 9)-declares that palingenesia 
in Matthew is an "express on of the resurrection hope. " , In fac 
, a., G. 
Liddell and R. Scott fop. cit., . 
TI, 12911 consider pal. ingenesia to mean 
"resurrection's in Matthew : 28. Furthermore, both Origen, In. Lucam, Ham. 
XIV (ed. M. flauer, p. 99, line 11) and Methodius, De resurrection II, -1$, 10 
(ed. 0. N. Bgnwetsch, p. 371, line 2) employ the terns ngenes a with the 
meaning of ofVdfFTd4`I5 . In Origents De oratione 2573 
(ed. 
P. Soetschau, II, p. 359, line its, and footnote), n eneg a stands as the 
designation of the new age and should be compared with Matthew 19: 28. 
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And, if this thought is pursued, the gospel writer may have had in the 
background of his thinking that the righteous are to become "like angels 
in heaven" (Mark 12: 45) who "will shine like the sun in the kingdom of 
their Father" (Matt. 13: 143). Thus, the paligenesia at the end of this 
age includes the idea that the faithful ones will be raised from the dead 
and will become clothed with the resurrection body. 
26 
But the hope of the 
early Christians concerning the fulfilment" of this expectation was centered 
in the return of Jesus Christ. 
Having considered the three ideas suggested in Matthew 19: 28, it 
is worthwhile to mention that the thought of this passage may have had a 
definite influence upon other areas of the New Testament. It is significant 
that Professor G. H. Dodd2? views this eschatological conception of the 
transformation of the world as the direct antecedent of the Johannine 
doctrine of regeneration. In Matthew 19: 28, this transformation is called 
TTc(A IyytVe oT 
is 
. According to Dodd, the Johannime literature 
just slightly modifies the eschatological conception of regeneration by 
making regeneration no longer to be relegated exclusively to the future 
The Greek texts of these works are found in Die griechischen christlichen 
Schriftsteller der ersten drei Jahrhunderte eipzig: J. . klier cs rs he 
chhandlung, l-0. t': also The Testament of Judah 25: l (a. H. 
Charles, AE. and Ps., TI,, p. 3214 and-Toootnote .- 
26. According to 0. Cullacann ["The Proleptic Deliverance of the Body 
according to the New Testament, " The Early Church, pp. 165 ff. ]. * passages, 
such as the saying of Jesus, 'today you with me in Paradise" 
(Luke 23: 43), are only anticipations of the future. The resurrection of 
the body comes only at the end of time. However, "since Christ has lived 
on earth in flesh and blood, the proleptic redemption of the body has taken 
place in his person" (p. 167). 
27. I. F. G., p. 3O4. 
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renewal of the world but possible--though unseen-in the individual heart 
here and now as an earnest of the final consummation. In this way, 
regeneration in the Fourth Gospel does not focus attention upon the future 
miracle wrought on all things in the world, but upon a miracle of God 
effective on the total personality here and now. This has deep religious 
meaning. 
Although this may well have been one train of thought which 
influenced John in his profound development of the concept of regeneration, 





II. INDIVIDUAL REG 1ERATI©N 
At the outset, it seems the course of wisdom to admit that the 
idea of individual regeneration is not found as a fully developed and 
pointedly discussed doctrine in the Synoptic Gospels 
1 
It only occurs 
in embryo and then, outside of two important passages, the incipient 
idea is but implicitly expressed. Nevertheless, in a 'study of regeneration 
in the New Testament, the idea of regeneration as it begins to show itself 
in the Synoptics cannot be overlooked. 
One reason why the first three Gospels do not stress the concept 
of regeneration is that they make frequent use of another soteriological 
metaphor. The metaphor which is often employed is that of repentance.. 
The Synoptics emphasize repentance almost to the exclusion of regeneration. 
iiavever, just the reverse is the case for the Fourth Gospel. Regeneration 
is forcefully presented in the Gospel of John while repentance is not 
mentioned except on one occasion when quoting the Old Testament (John 
12: 110). Needless to say, both of these metaphors are parts of the one 
salvation. 
Although the Synoptic Gospels do not cDatain a great deal of 
material concerning regeneration, it is essential to go back to the 
teaching of Jesus in order to see the real basis for the idea of regeneration 
1. In fact, some would maintain that the conception of rebirth 3s 
absent entirely- from the Synoptic Göspels. Cf. L. E. E31iott-Binns, " 
uJames I. 18: Creation or Redemption?, " NTS., III (1957), 157. 
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in the remainder of the New Testament. Of course, the exact metaphor of 
"rebirth" is not . explicitly set forth, but the-idea may be found there 
expressed in different taords. The basic idea or-regeneration is that of 
2 
a "beginning again" or a, 'new beginning" spirituaUy. . in substances the 
basic thought is-that somehow. a man becomes another man inwardly; he 
enters into a new order of being. When this notion is found in the Synoptic 
Gospels, one-will have found at least an indirect expression of the basic 
idea of regeneration. 
The suggestions of individual regeneration in the Synoptic Gospels 
are found in connection with several ideas. In any treatment of the 
soteriology of the Synoptics, the idea of newness must be considered. 
In addition, the thoughts relating to, entering the kingdom of God have a 
very important bearing upon individual, regeneration. In the section on 
entering the kingdom of God, there will be a discussion of, those passages 
which imply that a transformation takes place when one enters the kingdom, 
and this will be followed by an investigation of one particular passage 
which points directly toward regeneration.. Finally, there will be an 
explanation of the metaphor of spiritual resurrection found in the Parable 
of the Prodigal Son and its relationship to the concept of regeneration. 
Each of these ideas will be considered in the sections which follow. 
TFE IDEA OF . NEWNESS ,-- .-I 
The concept of newness in -the Synoptic -Gospels, 
is aprop0sof the 
abteriological teaching of Jesus because it throws light upon the new life 
2. F. ßüchsel, 2. cit., T. W. N. T., I, 68g.... 
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which Jesus cane to make possible for man. In fact, certain aspects of 
the idea of newness point implicitly toward the concept of regeneration. 
It should be remembered that the Old Testament prophets spoke of the need 
for an inner renewal of individuals in the future. 
3 Jesus begins His 
preaching by calling for a thorough change of man and an entire reorienta- 
tion of the personality (Mark lslh15). He demands nothing less than a 
radical turning about for those who would come and follow, Him (Luke 114: 26). 
In the life and ministry of Jesus there was an understood idea that something 
new was taking place. 
The concept of newness is contained in the aignificance which the 
Synoptic accounts see in the incarnation of Jesus Christ. According to 
C. F. Burney, the Gospel according to Luke considers the advent of Jesus 
Christ on earth as a new creation which could be compared with the first 
creation of the world. In the birth narrative of Luke, the angel said 
to Nary, 'The Holy Spirit will came upon you, arz the power of the Most 
High will overshadow you" (1: 35). This is considered as a clear 
referencg to Genesis 1: 2 which describes the Spirit of God as brooding 
or hovering over the face of the waters in the first creation6 which 
3. Vide supra in the section concerning wlnward Renewal in the Future* 
in *The Old Testament. " 
4. The Aramaic Origin of the Fourth Gospel (oxford: At the Clarendon 
Press, 13-22)p p. 73-- 
5. W. D. Davies, Paul and Rabbinic Judaism (19148), p. 40. Cf. Alfred 
Plummer, A Critical arT x _M a1 Cotrine`n on the Gospel according to St. 
Luke (I. C. C.; Neer York; "Chaares Scr ner' a, 1902)s p. 24. 
6. In addition to this, the Synoptic accounts of the baptism of Jesus 
have characteristics which are; comparable with the first creation. The 
eyibolism of the dove is best explained as being connected with the picture 
of the Spirit of- God hovering creatively-over the primeval waters. Cf. 
c. K. Barrett, The Holy Spirit and the Gospel TrTraditions., p. 39. 
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results in the bringing forth of light. It is Luke's conviction that the 
birth of Jesus Christ means the dawning of "the daysp ing from on high 
to give light to those who sit in darkness and in the shadow of death" 
(1x78-79), and va light for revelation to the Gentiles" (2: 32). Therefore, 
to Luke the incarnation of Christ was a new creation. 
In view of the fact that Christ's advent was thought of as a new 
creation which could be compared with the first creation,, the transition 
to the thought of Christ as the Second Adam was, not too difficult, and 
this thought is seen in the "Son of man" concept. According to the first 
three Gospels the "Son of man" appears to be the title which Jesus prefers 
in re1errirg to himself; whereas, the Gospel writers themselves never call 
Ihm by this designation 7 The title "Son of than" in the Gospels is a 
slavish rendering of the original Aramaic bar nasha and the idiomatic- 
translation of the Aramaic would likely not be öuios: ro ud VBpw fsoU 
but simply 
0V olOw 17 0$ 9 "the man. " Thus, bar nasha is an 
Aramaic idiom capable of conveying the sense "the many" and of being used 
in a Messianic sense. I 
The designation "Son of man" was employed in the vocabulary of the 
Apocalyptic literature (Daniel, IV Esdras xiii,, and the Similitudes of 
Enoch) and used, not in its literal sense but as a symbol for something 
else. According to Daniel 7: 13 ff-9-the expression "one like a son of 
7. The-title "Son of man" occurs 69 times in the Synoptic Gospels, while 
it does not appear in the Pauline writings. Ct. 0. Culleann, The Chrism 
of the New Testament, pp. 137,152,164. 
8. T. W. Manson The Teachings or'Jesus (Cambridge: At the University 
Press, 1945), P. 212. -t. ̀ : H. ])odds "EE e fe and Tesching of Jesus Christa 
A Companion to the Bible, 
_T. 
W. Manson, editor (Edinburgh: T. & T. Clark, 
r9 36)o P" 373: t_` 
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Mn" is to be understood as meaning "the people of the saints of the Most 
High. * In view of the collective use of this designation in Daniel, it is 
probable that Jesus uw aware that as the "Son of man" He represented the 
remnant of Israel and through it. all mankind. 
9 On the other hand, often in 
using the title "Son of man" Jesus appears to think primarily of an 
individual redeeming figure. In this connection it should be noted that 
for Jewish thought the representative can be identified with the group 
be represents. So the individual interpretation does not exclude the 
collective one. 
Jesus ascribed the function of the Son of man to Himself in His 
earthly life's work. After Peter's ccnfession, Jesus "began to teach them 
that the Son of man must suffer many things, and be rejected ... and be 
killed, and after three days rise again" (Mark 8: 31). In view of this,, 
Jeans thought of the Son of man as incarnate in a man in the ordinary 
framework, a man among men. 
In addition to what has been said about the use of the designation 
on of man" in Apocalyptic literature and about the termological meaning 
of bar nasha as being "the wan" in contrast to God, it should also be 
mentioned that the term ben , child of man, is used often in the Old 
Testament, especially in the Psalms, and designates human weakness or 
helplessness before God's omnipotence. Jesus was probably familiar with 
these matters relating to the Jewish concept "son of man,, " and was 
aware of these ideas sahen He identified Himself as the, Son of.. a+an. 
10 
9. J. Y. Campbef,, The Origin. andgieaning of the Term on of Mans' 
J IT+S., XLVIII (19117), 155", T. W. Manson, The Teaching of Jesus pp. 227-236. 
10.0. "Cuimann,, The'Christology of the New Testamentp. 163* 
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Accordingly, in its deepest meaning in the teaching of Jesus, which is 
clear from the designation itself, "Son of man" represents humanity. In 
fact, one reason Jesus made use of the Son of man concept was to show His 
oneness with humanity. 
22 The saying in which Jesus declares, "Foxes have 
holes and the birds of the air have nests; but the Son of man has nowhere 
to lay his head" (Hatt. 8: 20; Luke 9: 58), expresses both His true humanity 
and His solidarity with ciankind. 
12 
The Man represents all men, and thus 
as the Son of an also shares in their weaknesses. Jesus vas conscious 
of representing humanity. Consequently, it can be proposed that when 
Jesus applied, the title Son of man to Himself, lie connected His work in 
some way with the divine creation of man and with Adam. This points to 
the idea of Jesus Christ being the Second Adam. 
Another place where the identification of Christ with the Second 
Ada appears is in the Synoptic accounts of the temptation of Jesus. In 
the Marcan account of the Temptation (1: 12-13). the scenery appears to be 
the Garden of Eden so Christ is set against the same background as was the 
first Adam. Moreover, in the Synoptic accounts of the Temptation there is 
an implied contrast between the disobedience of Adam and the obedience of 
Jesus. This must be an indication that the Synoptic Writers thought of 
Jesus as the Second Adam 113 
11. Cr. Matthew 25: 31-46. William ! Manson: Jesus the Messiah, pp. 165-167. 
12. Matthew Blacks, "Unsolved New Testament Problems: The 'Son of Man' 
in the Teaching of ' Jesus, " E. T., LAC (19W», P. 35. 
13. Gästa Lindeskog, "Studien zum neutestamentlichen Schäpfungsgedankens" 
Uppsala Universitets irsskrift, Band II of 1952, Section no p. 218. W. D. 
'Davies, Pau and Rabbinic Judaism, p. 112. In addition, J. Jeremias 
(n A a4 sW . N. T., It 1iii] makes the suggestion that 
Luke's tracing of the gene ogyof Jesus back to ". .. the son of Adams 
the son of God" (3: 38) and then iamsediately following this with the knowledge 
of the Adam/Christ typology. p 
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In using the title bar nasha to indicate His 'rk, Jesus thought 
of the Son of man both as being incarnate in flesh to suffer and die "as 
a ransom for many" (Mark lO: IS)Y and as "coming with the clouds of 
heaven" (Mark 31: 62). Thus, He was to be humiliated by men but eventually 
exalted by God. Because of this attitude, Jesus probably understood His 
work in connection with God's purpose of creating man "in his own image. " 
Even Jesus' own self-consciousness as Messiah implies re-creation, which 
is to say, that the adjective "ýSessianic" is almost a synonym for 
Veschatological. p'4 
From all of this, it can be seen that it was Jesus' intention as 
the Son of man to create a new humanity, a new *Adams" a people of the 
saints of the Most Uigh. 
15 
And, apparently, Jesus saw the connection 
between "Son of scan" and Adaa before Paul saw it. 
16 Jesus set out to 
create the corporate Son of an and much of pis teaching implicitly 
points in this direction. The cliviax is seen in that the sufferings 
17 
and death of Jesus are actually the birth-pangs of the new humanity. 
14.0i Cul]. atannj, The Christology of the New Testament, p. M. 
15. A. Richardson, An Introduction to the Theology of the New 
Tes tament, pp. 125,136. 
16. This is not too difficult to understand because of the Adamic 
speculations of first century Judaism. Cf. W. D. Davies, Paul and Rabbinic 
Judaism (19118), pp. 44-55. Matthew Black [S. J. T., VII, 173J. considers 
au, s . usage of 
the second , Aden -idea as -a - substitute for the Synoptic Son of man. Furthermore,. Eduard-Schweizer ("The Son^of Man, " J. B. L., 
L11a (1960), 1271 adds: "That it really was a Son of man -cone-eptwhich 
led Paul'to conceive of Jesus Christ as the second. Adam, is very probable. " a 
17. T. W. Manson, The Teachings of Jesus, p. _235" 
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Turning fron the notion of Christ as the new Adam, we must also 
examine other aspects of the newness of Jesus' work. In spite of the 
fact that Jesus felt a certain sense of succession in Bis work with the 
Old Testament (Hatt. 5: 17), Ile was equally aware that the time of fulfilment 
was at hand and a new era was beginning (Luke 16: 16). He differentiated 
the old from the new by saying that the least in the Ringdorn of God is 
greater than the greatest in the old dispensation (Matt. 11: 11). This 
same distinction is further emphasized in Jesus' teaching about Himself. 
Be was conscious of a unique filial relationship to God. This is most 
conclusively shown in Luke 10: 22 which reads: 
18 
All things have been delivered to me by my Father; and no one 
knows who the Son is except the Father, or who the Father is 
except the Son and any one to whom the Son chooses to reveal 
him. 
In other words, Jesus Christ alone knows God truly as Father, and for that 
supreme knowledge all men must become debtors to Him. Then, the man who 
knows the Father through Jesus becomes a completely different man. Jesus 
reveals the Father and carries out God's redeeming purpose for the sons 
of men. Therefore, the idea of a spiritual new beginning for men is 
a logical deduction from Jesus' own revelation of himself as one who bad 
absolute significance in determining the relations of God and man 
19 
18. According to A. M. Runter [The Work and Vbrds of Jesus (Philadelphia: 
The Westminster Press, 1950); p. - 1377, Luke ßs 12 -: Ls a4 sayng and is 
parallel to Matthew 11: 27. Although some Writers, such as S. MacLean 
Gilmour ["The Gospel according to St. Luke" (Exegesis Commentary), I. B., 
VIII, 1911, hold that this saying is a later interpolation, the present 
writer agrees vithr1J. 'C. Allen [A Critical and Exegetical CommentM on the 
Cos 1 accord to a. ! Matthew, p. 712 and Alfred Flummer Critical 
and E, xe eta is Commentary. on the Gospel according to St. Luke, p. 2727s, 
vo believe the saying to be genuine. 
19. James Denney, Flltegeneration, ß ap. it., II, 486. 
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Although Matthew 21: 27 presents the Sonship of Jesus as 
particularized in the extrene, there is also a sonship to God which is 
open to all men. Jesus$ $onship is a sonship by right, while the latter 
is a sonship by grace. Jesus said: "Love your energies ... so that you 
may be sons of your Father" (Matt. 5: W4-45). This passage admits that 
men can become sons of the heavenly Father. The implication of these 
two passages appears to be that those who become followers of Jesus 
become sons of the Father. Yet, this privilege is a gift which is 
brought about by the power-or God. Only those plants which the Heavenly 
Father has planted will endure. 
20 
1 
At the same time, in becoming a child of God the response of man 
is necessary. The meaning of Jesus' message has been hidden from the 
"wise" because of their intellectual pride, but the Ubabes, " who Lave 
the simplicity, the trust, the childlike; heartj are ready to. hear and, 
accept the gospel. 
21 
Jesus claims to stand . 
in a. special relationship to 
God and to be the mediator. through-whom others may be brought into a 
similar relationship., In this way, there is bestowed. upon those who are 
receptive the gift of sonship. 
22 
This sonship-given through Jesus Christ-- 
brings about a change in the. person who becomes a child of God. 
Not only is the new gift of scnship set forth in the Synoptics, 
but there is also presented the new gift of power through Jesus Christ 
upon those wtn believe. From the miracles of healing and raising the 
20. Matthew-15: 13. CZ. A. Schlatter, Der Evangelist Matthäus, p. 484. 
21. Matthew 11: 25-27; Luke 10: 21-22. 
22. T. W. Manson, The Teaching of Jesus, p. 112. 
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dead in the Synoptic accounts, it appears that the writers intended to 
convey that the living power of God was being vianifested in a new way 
through His Son, Jesus Christ (Platt. 11: 5; Luke 5: 17). These accounts 
show that the power of God can have effect here and now upon those who 
believe. Moreover, the miraculous deeds of Jesus are of such significance 
that, according to G. Lindeskog, 
23 they are to be compared with the 
creative acts of God. In Matthew 12: 28 Jesus says that He casts out 
demons by the Spirit of God. Since disease is a form of death, the 
healing miracles of Jesus demonstrate the power of life ovorcomirg the 
power of death. 
24 
Therefore, through Jesus Christ the living power of 
God. becane effective on earth in a manner which had not been brought about 
previous to this time. ýW 
There are other instances where the idea-of newness comes to the 
surface in-the Synoptic Gospels. The-parables concerning the-New Patches 
on Old Garments and New Wine in*Old Wine-skins suggest the seed of the 
New Testament view of the-new order. 
25 That the new ( VE vS) wine is 
i 
to be put into fresh (1(ol Iv OS ) Wineskins signifies that the new 
things which Jesus brings cannot be accommodated to the old manner of 
thinking and living in the Jewish religion. The same idea is probably 
23. "Studien zum neutestamentlichen Schöpfungsgedanken, " p. 218. 
24.0. Cullmann, "The Proleptic Deliverance of the Body according to 
the New Testament, " The Earl Church p. 167. To Reginald U. Fuller 
[The Mission and AchTh emen of Jesus, p. 1191, Jesus' miracles had a 
t'nture orientation in that they pointed toward the crucifixion and 
resurrection where the decisive battle against the power of evil was won. 
25. Mark 2: 21 f.; Hatt. 9: 16 f.; Luke 5: 36-38. 
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hinted at when the Gospel writer records the occasion when Jesus went into 
the synagogue at Capernaum and the people exclaimed; "What is this? A 
new teachings" KdIV Mark 1: 27). 
The concept of newness is expressed in the Synoptic accounts of the 
Last Supper. Luke's text26 of the words of the institution declares: 
'This cup which is poured out for you is the new covenant (17 1(d IV 
d s6'K7 ] in my blood" (22: 20). Although the texts of Matthew (26: 28) 
and Mark (14: 24) leave out the adjective, k"c 1V 
ös 
and read "this is 
my blood of the covenant, " the meaning in Mark/Matthew-and Luke is the 
same. Both compare the wine with the blood and the outpouring of the 
blood is the basis for the establishing of the new covenant. This thought 
goes back to the covenant which God made with the chosen people at Sinai. 
27 
In addition, the words of the Institution recall the promise of 
the new covenant found in Jeremiah 31: 31-3ti. 
28 
Even the vords added in 
the Matthaean account, -- "for the forgiveness of sins"2-reveal that 
forgiveness was also one of the main features of the new covenant in 
Jeremiah (31: 34). The Synoptists declare that the new covenant, in which 
26. At this point, Joachim Jeremias appears to be correct in stating 
that the longer text of Luke relating to the Last Supper is probably the 
original one. Cf. The Eucharistic Words of Jesus, trans. Arnold Ehrhardt 
(Oxford: Basil Blackwell , pp` W-106p esp. p. 106, n. 1. 
27. Exodus 19: 5-6; 24: 4-8; 34: 10. Otto A. Piper, "Unchanging Promises: 
Exodus in the New Testament, " Interpretation, XI (19%? ), 19. 
28. Vide supra in the section on "Inward Renewal in the Future" in "The 
Old Testament. " C f. C. H. Dodd, According to the Scriptures, p. 45. 
29. It is interesting that this phrase in Eatthew. 26: 28 has been 
classified as a negative expression of the idea of the new creation. Cf. 
. _0. 
Lindeskog, "Studien zum neutestamentlichen Schöpfungsgedanken, " p. 236, 
n. 1. 
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the law is written in the heart, is established and ratified now by the 
blood of Jesus Christ. 
It is -through his 
blood that the law of Cod is written inwardly 
in the heart, and so'it becomes the blood of the new covenant. A new 
order of things is established not in stone but in the hearts of men. 
From this one is able to see that in some aspects the new covenant and 
the kingdom of God are correlative ideas 
3° Nevertheless, the Important 
item in the discussion at this point is that the death of Christ in the 
Last Supper passages is presented as the decisive act of salvation mich 
brings about a new order of relations between God and men. 
31 
The account of the institution of the Supper in Mark and Matthew 
concludes on an eschatological note 'which states: 
32 
Truly, I say to you, I shall not drink again of the fruit of the 
vine until that day when I drink it new (K. twos 'j in the 
kingdom of God. {Mark 14: 25) 
This verse presents the Supper to be a promise that the kingdom will be 
fully established and all-the people of God reunited in the }easianic 
banquet. The word Kd1VDS is used because in the Messianic kingdom 
all things will be new. In this way, "new" is the mark of the 
30.. Vincent Taylor, The Gospel according to St. Mark (London: 
Macmillan & Co., Ltd., 1ß ,. P ! )4b. 
31. Cf. Matt. 26: 28; Mark 10: 1iS. Otto Kirn, "Regeneration, " The 
New Schaff-lierz% Encyclo pedia of Religious I, ed. S. M. Ja son 
' Grand itapidst Mic higan: Baer. Boock H ouse, 0, IXE 440. , 
32. The w, rd K'"v 
ös is a significant theological term. 
According to J. Beben [" KACIV ÖS . ,"T. 
W. N. T.,. III, 14S1), the term 





Jesus carries the minds of the disciples forward by assuring them 
of the coding new order of God which will reveal the Father'e saving 
purpose. The terra, Kd IVö5 in this passage refers to the new wine 
in the kingdom of God which is a picture of the new life in the divine 
34 
kingdoci. In Matthew's parallel to this vorse, the words X96' 
üIA-Wv 
(26: 29) are added to show that he interpreted the Master's words as looking 
forward beyond death to a now fellowship between the redeemed community and 
its Redeemer. This is Jesus' pledge that those who receive eternal life 
shall gather together in a new oneness with Him at the Messianic meal. 
Therefore, the new covenant which was ratified by the death of Jesus 
Christ establishes a new order of relations--for the present and the 
future--between God and men. 
Furthermore, the death of Christ is presented as a new, 
eschatological Exodus of salvation. From Luke's account, the Passion 
which Jesus was about to fulfil in Jerusalem would be the prelude to a 
new Exodus out of bondage to sin for the people of God. 
35 
The fact that 
33. J. Jereniasy The Ficharistic Words of Jesus, p. 172. F. C. Grant, 
"The Gospel according to Sta. Mark Exegesis Comaientary), I. B., VII, 876. 
Comp. Revelation 21: 5 and otTro Ko('r'd O Th IS 17o v TW v- in Acts 3: 21. 
According to C. H. Todd ("The Life and Teaching of Jesus Christ, " op. cit., 
p. 376) , Mark 14: 25 shows that the final fulfilment of the kingdom of God 
Will be a reality mich transcends history so that Jesus in"the age to'come 
will drink the "wine of the new creation. " 
34.02sta Lindeskog, "Fdrnyelse, nyskapelse, nyfödelse; 
Exegetisk sbok, VIII (1943), 28. 
35. Luke 9: 30-31, notice 
foSoS. 
A. Michael Ramsay 'i The 
Resurrection of Christ (Philadelphia: The Westminster Press, 1916). pp. 29- 
30. George L. B entire, "Death of Jesus as a new Exodus, " Review and 
ositor, LIX (1962), p. 27. Otto A. Piper, "Unchanging Prcises: ` =dus in 
the New Testaments" pp. 19-20. 
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the passion of Christ was shown to coincide with the Passover exhibits a 
paralleling of the old redemption with the new (cf. Luke 22: 15). Because 
Jesus gave His life as a ransom nfcr many, " it can be said in general 
terms--although it is not e pressed as such by the Synoptists--that the 
cross of Christ may be thought of as the paradoxical symbol of the new 
creation. ' 
Finally, the resurrection of Christ is the manifestation of new 
life. The episode in the last chapter of "ark (16: 1-8) presents the 
resurrection as a thought of indescribable awe. The old is giving way 
to the new. The Resurrection was the coming into the world of the life 
, e. 
37 
of the world to cow 
All of this is a part of the lüotýly 
E 
ifly' , the good news. 
It is a proclamation that something new is taking place (Luke 16: 16). This 
new thing which is noised abroad is the good news that the Reign of God 
had become a blessed reality. 
38 
It is at this point that we see that the idea of newness leads on 
into the topic of the kingdom of God. Therefore., we will now examine the 
thought of entering the kingdom as it suggests the change which is brought 
about when a person becomes a follower of Jesus. 
36. G. Lindeskog, "Studien zum neutestamentlicben Schöpfungsgedankens" 
p. 272. 
37. " A. Michael Raaaey, The Resurrection. of Christ P. 78. 
38. J. S. Stewart, Heralds of Cod (New Yorks Charles Scribner's Sons, 
1946), p. 6U. 
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ENTERING THE KINGDOM OF GOD 
The dominant theme in Jesus' teaching is found in the Okingdosa of 
God. ° At times Jesus taught that the kingdom of God was still in the 
future afark ]J: 25). Yet, on other occasions Be spoke of the kingdom 
(Basilcia) as being present in His ministry (Luke 11: 20). Thus, in some 
way, the Father in sending His Son causes His kingdom to begin its 
39 manifestation., 
Due to the Aramaic term (malkuth) which underlies the Greek, the 
phrase "kingdom of God" has as its primary meaning the kingship or reign 
p 
of God A secondary meaning is domain. This secondary connotation comes 
to the surface occasionally because in the Reign of God a sphere of rule 
or community is unavoidably implied. 
41 God always has and always will 
rule His worlds but since the coming of Jesus the Father has begun to 
rule in a new way. Then, at the end of- this, age there- dll be the 
fulfilment of the kingdom of God in'reality. In one, -sense the kingdom 
of God is already being manifested in the ministry of Jesus, but in another 
sense God's reign is still to be established in its fulness at the :k.. 
39. z. 0. Kunme1, Promise. and Fulfilment, pp. 105-109. 
140. J. H. Moulton and George Milligan, The Vocabulýfa o£'the Creek 
Testament (Londons Hodder and Stoughton, Limited,, 1930) s p. 104. s of the Words f. Jesue, pp. 91-96. Ho rer, Rudolf Otto [The Kingdom 
of God ant the SSon of " Man trans. Floyd V. Filson and Bertram t-Woo (Jew ac reWec-edYtion; London: Lutterwortb Press, 1951), p. 531 reminds 
us that the expression kingdom of God does not cover, a strictly unified 
conception, but rather a complex of connotations. ". 
la,. K. L. Schmidt and others, Basileia(Vol, ii: Sec. III of Bible Key 
lords, trans. and ed. J. R. Coates H. P. tingdon, New Yorks Tfi! ý; r and 
hers, Publishers, 1958), P- 33. 
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End .2 
A Transformation Is Implied. 
The particular interest Which this study has relating to the 
kingdom of God is in reference to entering the kingdom. To begin our 
consideration of this matter attention, is focused on the fact that at 
times entering the kingdom of Cod is made the equivalent of entering 
life. The poetical parallelism used in Mark 9: 1&3-47 brings out this 
equation of "life" with the "kingdaa of God" as follows: 
3 
And if your hand causes you to sin, cut . it off; it is better for you to enter life maimed than with two hands to go to 
hell, to%e- unquenchable fire. And if your foot causes 
you to sin, cut it off; it is better for you to enter life 
lame than with two feet to be thrown into bell. And iFour 
eye causes you to sin, pluck it out; it is better for you 
42. The position of "realized eschatology' is presented by C. H. Dodd 
[The Parables of the Kingdom (revised edition; New York: ' Charles Scribner's 
Sons, -I whiles, the position of "consistent eschatology" is maintained 
by Albert Schweitzer [The M ste of the Kingdom of God, trans. Walter 
., §TOjj Lowrie (New Yorks The IacComP Ys. In addition, there is a 
middle-of-the-road position which holds that the future kingdom of God is 
already operative in advance in the earthly minist-ryofo ` Jesus. The middle- 
of-the-road interpretation, according to James L. Price [InterPretir-es the 
New-Testament (New Yorks Holt, Rinehart and h"inston, 1961) pp. 2h0,, 24419 
is the more widely accepted one. For a surnary of the various interpretations, 
see U. David Stacey, ' "Eschatology in the Gospels, " The London QuarterlZ and 
Holborn Review CLXXXV (1960), 171-175. Finally, 0. Gallmarni "'The Kingship 
o zr s the Church of the New Testament, " The Early Church pp. 105- 
137] suggests the distinction between the kingdom ofGod which is future 
and comes into control at--the end of time, and, the kingship or reign of 
Christ which has already begun and will continue until the Son surrenders 
all authority b God the Father. 
43. The italics are mine. 'The'parallel passage`is'Matthew 18: 8-9- 
Another passage in which "life" appears to be a synonym for the "kingdom 
of God" is found in Matthew 7: 14. Cf. Alan'Richardson, M Introdu ction 
to the Theology of the New Testament, p. 92. 
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to enter the kingdom of God with one eye than with - trdo qes to Ue IT rovo into bell; ... 
Jesus presents the importance of sacrificing anything which miCht prevent 
a person from entering the kingdom of God. In this passage, Caen are faced 
with the alternative of life cr spiritual ruin. Moreover, the expression 
"entering into life" is used synonymously Vith "entering the kingdom of 
God. " 
A similar thought is presented in the situation of the rich young 
ruler in Mark 10: 17-31 (and' parallels). The young man asks, "Good Teacher, 
. that must I do to inherit eternal life? * And during the course of His 
conversation with the man, Jesus commands him to renounce all and attach 
himself to Jesus as a disciple, meaning that, -the young man should do this 
during his present life. When the young man refused the cocnand f Jesus 
observes: 
'How hard it will, be to those who have riches to enter the 
kingdom of Gods' And the disciples were amazed at his words. 
Hut Jesus said to them again, 'Children, how bard it is to 
enter the kingdom of Goth' (Mark lO: 23-2I) 
After expressing how difficult it was to enter the kingdom of God, the 
disciples inquire, "Then who can be saved? o (10: 26). To this query Jesus 
answers, °W'itb men it is impossible, but not with God; for all things `are 
possible with God" (10: 27). 
These two passages in Mark (9: 1L3-tt7; 10: 17-31) can be interpreted 
with a present or a future meaning. On the one hand; "these passages could 
be construed as referring strictly to the future entry into the kingdom 
when it comes. at the . and of time, but not to a present possibility. On 
the other hand, an interpreter could-lean too far in the opposite 
direction and stress that these passages suggest- tie-present opportunity 
of entering the kingdom as being the same thing with entering into 
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teternal life in the Johannine sense. However, the best appraisal of these 
passages mould probably understand them as presenting both present and 
future connotations. 
The comments of Professor T. W. Manson clearly set forth the future 
and present implications of the two passages: 
44 
Entrance into the Kingdom in these verses 1)1k. 9: 131181 is no 
doubt thought of as entrance into a state of future blessedness, 
but the sharing of that future bliss is conditional upon entrance 
into the Kingdom in the present. The things which exclude people 
from the joys to come do so by preventing them from entering the 
Kingdom in its present manifestation. This comes out clearly in 
the case of the rich young ruler (PIk. 10: 17-31) who asks "hat 
must I do to inherit eternal life'-in the future. The final 
answer of Jesus is a command to sacrifice all,, and join the 
company of disciples-in the present. When this demand is re- 
jected the comment of Jesus is to the effect that wealth is a 
powerful hindrance to entering the Kingdom, where the reference 
is both to the present service and the future reward. 
From this explanation one is reminded that the tension between the "already 
fulfilled" and the "no: t yet consummated" is evident in the concepts of 
"life" and "kingdom. " The term "life" (S w ºý i used in Mark 9: 1L3,45; 10: 17, 
30 means "the higher life of the soul in fellowship with God. "45- 
Even though one may consider Mark's thought of the kingdom as 
mainly eschatological, chapters nine and ten of Mark may still be 
understood as having implied significance for the present. 
ý6 This being 
so the designation "1ifeO (9: 43,45; 10: 17), which-is made synonymous with 
the "kingdom of God" (9: 115,10: 211), would have some implication''Scar'Ahe ' 
present. And this is at least a beginning in the direction of Johännine 
44. The Teacbin of Jesus, p. 294, n. ii. 
'45. Vincent Taylor, The Gospel according to St. Mark, p. 1111. 
146. T. W. Manson, The Teach fJ5 pb31p. 205-207. V. Taylor, The 
Gospel according to St. Mar pp. Y., ,. 
thought of eternal life as a present possession. 
47 
Frone the fact that the young mau refuses the invitation to 
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discipleship (1O: 21b) and that Jesus immediately begins to talk about 
the difficulty of entering the kingdom of God, there is an equation 
48 
between becoming a disciple of Jesus and entering the kingdom. The 
expression "to be saved" in Mark 10: 26 is understood as signifying the 
same thing as entrance into the kingdom (10: 25). The parallelism of 
"entering life" and "entering the kingdom" in chapter nine and the 
sequence of thought in chapter tenrelating to inheriting eternal life 
(vs. 17): entering the kingdom (vs. 23. )-and being saved (vs. 26) appears 
to show that the term "life" in these tiro passages is used as an equivalent 
9 
ofssivation. Since being saved is made possib1 only by God, there 
is an emphasis here upon divine power. 
The use of the future tenses in Mark 9 and 10 suggests that 
the primary reference is to entrance into the consummated kingdom.. - 
Howevers the conditions upon which entrance can be made are thought of 
as being fulfilled in the present. -There must be a willingness to 
sacrifice any possession that might be a hindrance or stumbling block 
47. Alan Richardson, "Kingdom of-God, "A Theological Word Book of the 
Bible, p. 121s and An Introduction to the Theo ogy othe ewTstaaý nt, 
ý cýpan on o P. "-'t. However, according to J. urniý u e: Pt T. s" 
17% 
the Bible, ed. J. -J. von Alluren (New York: Oxford University Press, 1950), p 
pp ß'33c2371, Mark does not reach the richer conception found in John. 
48. Cf. A. M. Hunter, The Work and Words of ýJe ss, p. 78. H. faux, 
"Kingdom, " A Companion to t tis B , 
sec 
. J, - , 
'vonA. Imenn, p. 219. 
149. G. C. Martin, "Life-arid Death i" A Dictionary of the Bible, ed. 
James Hastings, III, 116. A. M. Hunters 'Work and oz-Ts ofsus, p. 77. 
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(Mart: 9: 451 10: 23-25). Above all there must be a readiness to receive the 
kingdom in a spirit of childlike trust and humility (Mark 10: 1S). 
In these two passages in Hark the term "kingdoms" not only iieans 
the reign of God, but also includes the domain or community over which 
His kingship is exercised. 
50 
Thus the phrase "to enter into life, " which 
is synonymous with "to enter the kingdom of God" (9: tug', I7), indirectly 
refers to the kind of life which is gained when one is admitted into the 
51 basilcia. This life is characterized by God's ruling in human experience, 
Which is to say that one has God as rather and begins to life as His'son. 
By proclaiming that the kingdom of God had cote upon men (Luke 
11: 20), Jesus showed that what had been only a distant hope was 
made to be a thing of present experience. The cooing of Jesus and His 
2 
mighty unrks were signs that the sovereign power of God has come into 
effective operation in history. 'The kingdom of Cod has come upon wens 
not becauze men merit this' privilege, but becadsWofan act of God's 
grace (Luke 12: 32). However] only those Who choose to respond to God's 
grace by repentance and faith will be permitted to enter the kingdom of 
God (Mark 1: 15; 10: 15). 
All of this becomes more understandable when one sees that the 
Synoptic Gospels teach that the future kingdom has penetrated into the 
50. R. Newton Flew, Jesus and His Church (second edition; London: 
The Epworth Press, 1951), pp. 2T537. 
51. Philip Carrington, According to Mark (Cambridge: Cambridge 
University, Press, 1960), p" 206,, also pp. 21E-216. 
52. C. H. Dodd, "The Life and Teaching of Jesus Christ, " p. 376. 
Cf. Matthew 5: 3 and Luke-6: 20. 
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present and has become effective redemptively upon men. Jesus said, 
ý. . the kingdom of God is among you. "53 According to Rudolf Otto, 
this means:, 
... the transcendent kingdom is already throwing its mysterious 
shadows ahead; it is there working secretly and quietly as a 
secret power in the germinating fait4 of the first community; it 
renews and transforms, and gives "peace and joy in the. Holy Spirit. " 
The kingdom of God as power already at work in the world is set 
forth in the parables. Such parables as the Seed Growing Secretly (Hark 
b: 26-29), the Mustard-Seed (mark 4: 30-32 axed parallels), and the Leaven 
(Matt. 13: 33; Luke 13: 20-21) begin with some form of words as WTbe kingdom 
55 
of God is like .. .a These parables and others refer to the fact that 
the kingdom is already present on earth in its beginnings. Jesus told 
the parables of the kingdom of God in order that those who heard them 
might become aware that something different was nav taking place among 
aßen by pure divine miracle. In opening their eyes to see, this miracle 
which was taking place, Jesus wanted those who heard Burn to experience 
56 
this miracle in their own lives. In order to experience this marvelous 
happening they had to venter the kingdom" and in doing this the saving 
53. Luke 17: 21. R. T. by The New isb Bible: New Testament 
(Oxford: oxford University Press, i1 , p. 132. 
Hereinafter referred 
to as N. r,. B. . 
54. The %iof God and the Son of 'N , p. 73, n. 2. 
55. C. H. -Dodd, The Parables of the X den pp. 19=20, see further 
pp. 21-8b. "' Even the Yana ltf tI il dden Treasure and of the. Pearl' 
(Matt. 
, 
13: Wi-14), according to Dodd (p. 32; n. 1) . 
ere ways of expressing 
the fact i that -the kin¬dom' of God is realized in experience", 
56. Rudolf Otto, The Kingdom of God and the Son of Man, p. 93. 
ý- ýý `f s 
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sphere of power would become effective in their lives. Therefore, it is 
implied that. those who enter the kingdom will be renewed and transformed. 
And it is precisely at this point where the idea of entering the kingdom 
touches by implication upon the concept of regeneration. 
Up to now there has been a consideration of those passages which 
imply the fact that there is a transformation when one enters the kingdom 
of God. However, there 3s one passage which will be singled out for 
special treatment. It speaks of entering the kingdot and its importance 
is heightened because its terminology appears to directly suggest the 
idea of regeneration. 
A 
. 
Passage sage Pointing Dire toward Regeneration 
The passage in question 1s Matthew 18: 3. Here Jesus placed a child 
in the midst of His disciples and said: 
57 
Truly, I say to you, unless you turn and become like children, 
you will never enter the kingdom of heaven. (Matthew 18: 3) 
In the clause 
ýýv 
.% a-rý«vj rE ýC. c i yývI(r[9E 
ws Tä tTott cý ion the verb, Q'`rlOt LO &otl may be understood in one 
of two ways. First, it can mean "to be converted" in which case the 
corresponding Greek substantive is tA. E ioLV 61 of 058 From this 
57. T. W. Hanson [The Te of Jesus, p. 383 declares that we can 
accept the authenticity- f this passage with a good deal of confidence. 
According to Professor 'Allan Barr [A Diagram of .a tic Relationships (Edinburgh: T. & T. Clark, 1957). at Matt. 8r3 J. there is a close 
correspondence between Matthew 18: 3 and Mark 10: 15. ' This is pertinent 
because J. H. Bernard [A Critical and Exegetical Conmen on the Go el 
according to St. John, W A. H. McNe e . C. GC. -Edinbur Mark,, 19 26), 1, lasserts that 'John 3: 'the Johannine counterpart 
of Mark 10: 15. " 
58. A. It. M'Neile, The Gospel according to St. Matthew, p. 260. 
2 
point of view, the term has reference to repentance. On the other hand, 
the word rarely has the meaning of "to be converted" (in the New Testament 
only in John l2: 44). The more usual word for "to be converted" is 
tflº 
OT, .9 IV . hence, the case for the meaning of "to be converted" 
in Matthew 18: 3 does not appear to be strong. 
A second, and more likely, approach can be taken concerning the 
meaning of the word crr 
(/ crBoº in this verse. This verb could 
be used here as, a rendering for a Semitic auxiliary verb. Consequently, 
the word would be equal to ahub or tubb which is the Hebrew and Aramaic 
mamer of expressing the idea of re, and would be translated by adding 
"again" to the main verb. 
59 
The translatici for this clause dich seems 
to have the stronger substantiation is "unless you becomeNain like 
children. " 
At this point, an examination should be trade concerning the 
meaning of becoming again like children. The three principal interpretations 
of this passage have been summarised by Joachim Jeremias. 
60 First, there 
is the analogy to the conversion of a Gentile to Judaisra. 
61 After the 
threefold rite consisting of circumcision, immersion in water and the 
presentation or an offering in the temple, the proselyte is compared to 
a "new born child. " The proselyte is said to be. a "new-born child" 
59. Matthew Black, An Aramaic A roach to the Gospels and Acts 
(second edition; Oxford: Clarendon Press'. 1.954),, p. 253. Bruce, 
"The Synoptic Gospels, " The Expositor's Greek Testcent,, I, 236. 
60. The Parables of Jesus, trans. S. H. Hooke (London: S. C. M. Press, 
Ltd., 195U7, pp. 133 Y. 
61. Vide supra in the section on "Proselytes" in "Rabbinic Judaism, " 
Chapter II. 
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because in conversion God had forgiven him his sins. In this case, 
Matthew 18: 3 could signify that if a person is not 'cleansed through God's 
forgiveness like a new-born child, he will not be perunitted to enter the 
kingdom of God. 
62 
The second Interpretation is suggested by Matthew's context. In 
Matthew 18: 4 the words "whosoever humbles himself" may have been intended 
as -w explanation of the preceding phrase ato become again like children. " 
To humble oneself means to confess one's guilt in self-abasement before 
Cod. 63 This would make "to become again 
. 
like children" mean to become 
little again before God. However, due to the fact that Matthew 18: 4 has 
no parallel in Mark (10: 15 f. ) or Luke (18: 17 f. ), it appears that verse 
three was originally transmitted as a separate saying while verse four 
may have been added in a later stage of the tradition. 
64 
Accordingly, the 
second interpretation which hinges on verse four is not completely 
satisfactory. 
A third interpretation seems necessary to find the key which opens 
up a better understanding of "to become again like children. u This 
interpretation has reference to the necessity of being able to say "Abbas 
Father" in order do enter the kingdom of, God. Jesus addressed God as 
Abba (hark ]1: 36), but the pious Jew would not use Abba to God because 
62. Strack-Billerbeck, og. it., I, 773-774. 
63. Adolf Schlatter, Der Evangelist 7atthlius, p. 515" 
6h. G. Lindeskog, p "Studien zum neutestamentlicben Sch! lpfungsgedanken, " 
p. 247. 
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the ter sinology X18 too `familiar to' refer to ` *the'A1mightp. 
6S 
The term 
Abba was an everyday family word used by a young child to his earthly 
father but it was not used as an address to God. Nevertheless, Jesus 
used this familiar'färo and probably taught his disciples to do the same 
(Luke 11: 2). This seems to reveal a better interpretation of Matthew 
18: 3.66 Those who "became again like children" are the ones who can say 
Abba in a childlike j, 
trustful and intimate way. And it follows that one 
who has not learned to say Abba cannot enter the kingdom of God. 
67 
Therefore, the initial step in the new life is learning how to call God 
Abba with childlike confidence and faith. 
It must be frankly admitted that Jesus does not use the precise 
terminology of regeneration in this passage. He probably had in mind 
mainly the childlike simplicity, receptiveness and trustfulness which is 
necessary to begin the new life. In fact, Clement of Alexandria (c. 1S0- 
215 A. D. ) probably came close to the meaning of Jesus when he interpreted 
68 
the verse by writing: 
Rightly, then, are those called children who know Him who is God 
alone as their Father, who are simple, and infants, and guileless, 
who are lovers of the horns of the unicorns. [Pout. 33: 171 
To those, therefore, that have made progress in the word, He 
has proclaimed this utterance, bidding them dismiss anxious care 
of the things of this world, and exhorting them to adhere to the- 
Father alone, in imitation of children. (Paella M Is 5,17, 
1-3. } 
65. T. W. Hanson., The Teaching of Jesus, p. 331. 
66. Ibid.. A. tZ. Tiunter, Introducing New Testament'Theolo (London: 
S. C. ti. 'Press, 1957), P. ' 33" 
67.0. Dalman, The Words of Jesus, p. 116. 
68. E. T. in The Instructor (Vol;. I of The WrijiMe of Clement of 
Alexandria, , ttrans. Wi lia Wilson, Ante-Nicene ristian Lýibrarýy' -` 
B nrg :: T. & T. Clark, 1867), pp. 125 (Insertion ii-ne. ) 
207 
On the other hand, this statement recorded by Matthew, like so 
many of the vords of Jeans, is capable of extensive further interpretation. 
Therefore.. Adolf von Ilarnack69 may be correct in stating that what in 
posterity in Christianity has been attested of regeneration has had its 
seed beginning point in this saying. 
Since the re-becoming like children means learning to call God 
Abba, the passage may be further interpreted with this thought is mind. 
It is implied that the ones who come to know God as Father with a child's 
simplicity and unpretentiousness will enter the kingdom of heaven. And 
entering the kingdom of heaven here has the same meaning as entering "into 
life" in Matthew 18: 0.70 The ones holding to the Father alone will be 
made as His children. The first step, according to A. H. M'Neile, 
71 
towards )L Va U' 
SG I t4S 5T "( Irot 161 A VV 
9 
#1 . t 1 
dvW BEV (John 3: 3). The Mattbaean passage, therefore, presents 
72 
Jesus as demanding a kind of moral and religious regeneration. 
Jesus alludes to the fact that the one's who becom again like 
children are the ones who receive a new beginning by God's grace. 
!: oreover, the passage intimates that participation in the kingdom 
necessitates as its condition the new disposition. 
From this discussion, it appears that lattbew 13: 3 implies the 
idea of newness., especially when it alludes to a change wrought in man's 
69. "Die Terminologie der Wiedergeburt und verwandter Erlebnisse in 
der fitesten Kirche, " Texte und Untersuchungen zur Geschichte der 
altchristlichen Liter a r, Vo * XLI' , Part III, , p. « 
; 
70.;, G. Delman, loc. cit. 
71- , 
". The Goa el accordin to St. Matthew, p. 260. Cf. W. F. Slater, 
St. Matthew e Cen ibýe; }2Tnburg ýsh T. C. & E. Co Jack, 1901), 
p. 2b2. 
72. C. G. Montefiore, The Synoptic God, II, 247. 
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nature. Thus, it states the need for regeneration. In order to enter the 
kingdom of heaven, it is necessary to make a new beginning. It is 
interesting that Clement of Alexandria used dVoLY EW d0''o(I in a 
sentence which clearly reflects the wording of Matthew 18: 3. In Protrepticus 
(IX, 82,1) he wrote: 
73 
For if yob become not again as little children , and be born 
again'.. [ avoc yL vva Q' V. 't ) as saith the Scripture, 
you shall not receive the truly existent Father, $nor shall 
you enter into the kingdom of heaven'. 
Furthermore., Urigen (185-2541 A. D. ) suggested that Matthew 18: 3 was a direct 
antecedent of the Johannine doctrine of regeneration. 
ý 
then several matters are taken into consideration, one may see that 
there is a possible relationship between this verse in the Mattbaean account 
and John 3: 3-8. The "kingdom of heaven"' used in Matthew 1$: 3 is the same 
as the "kingdom of God. " The Fourth Gospel does not refer to the "kingdom 
of God" anywhere except ir% 3: 3-5. Here the words she cannot sea the 
kingdom of God" in John 333 have the same meaning as she cannot enter the 
kingdom of God" in 3: 5. Thus, John 3: 3 declares in essence that unless 
one is born anew he cannot enter the kingdom of God. This is not a great 
deal different from Matthew 18: 3 which asserts that unless you become 
73. E. T. in Exhortation to the Heathen (Vol. I of The Writings of 
clement of Alexandria trans. Ui-=aam F. son, off. cit. ), P Ci. 
Day. op. cit., p. 5. The Greek text is found in Die griechischen. 
chrisýicen' Schriftsteller der ersten drei Jahrhuýn arte. (Inaertion mine. ) 
74. The Comments of Origen on St. John's Gospel, ed. A. E. Brooke 
(Cambridge: At the i vers ti y Press, T89, XI, 2)a9 (Fragment 35). Cf. 
"C, H. Dodd, I. F. G., p. 301. Also T. U. Robinson [The Gospel of Matthew (M. N. T. C.; Nark: Harper and Brothers Publishers, 192? ), F. 152J 
ackn edges: . .. the saying"[Mätt. 18: 3) means much the same as the 
Jobannine 'Ye must be born again'. " 
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again (or re-become) like children, you will not be allowed to enter the 
kingdom of God. John's use of-the designation "kingdom of God" only in 
3s3-5 and the kinship of the ideas with Matthew 18: 3 are-considered by 
Wilbert F. Howard75 to be strong enough reasons for linking John 3: 315 
with Matthew 18: 3. Even L. E. 1Hott-Binns76 admits that Matthew 18: 3 
has a striking resemblance verbally to John 3: 3. Thus, admission of the 
convert into the kingdom of God indirectly sugge&ts'a regenerating process 
which makes him in reality a new-born child of God. 
It apparently cannot be proved that Matthew 18: 3 is a direct 
antecedent of the Johannine doctrine of regeneration; however, John 
3: 3-5 may be a development of Matthew 18: 3.77 One thing is sure: Matthew 
18: 3 is the place in the Synoptic Gospels obere Jesus most clearly teache's 
the meaning of individual regenerations 
78 
From this discussion or entering the kingdom, there are tvo 
important aspects to notice. One aspect is that the Synoptic Gospels 
present enough material for one to understand that the-idea of entering 
the kingdom definitely implies a transformation. Accordingly, it is 
implicitly set forth that those entering the kingdom are thereby renewed. 
Second, the saying in Matthew 18: 3 about re-incoming as little children 
in order to enter the kingdom explicitly makes use of terminology which 
75. "The Gospel according to St. John" (Exegesis Commentary), Imo., 
VIII, 505. 
76. N. T. B., III (1957), p. 157. 
77. James Prorfatt, The Theology of the Gospels (Nev York: Charles 
Scribner's Sons, 1921), P-: ý , n. 
78. A. Richardson, An Introduction to the Theology of the New Testament. 
P. 36. 
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is strikin&ly-similar to John 3: 3. Taking both the implied idea of those 
entering the kingdom being transformed and the actual terminology about 
re-becoa is little children, we see bow close the Synoptic Gospels 
come to expressing the thought of regeneration in John. 
A METAPHOR OF SPIRITUAL RESURRECTION 
There is one other passage in the first three Gospels which crakes 
use of a different metaphor to express the concept of regeneration. It 
is found in the so-called Parable of the Prodigal Son (Luke 15: 11-32). 
The parable teaches the compassion of God the Father in welcoming 
the penitent sinner. In the account, when the younger son returns, the 
Father orders the best robe (literally, the "first robe")79 to be put on 
him, a ring placed on his hand,, and ! hoes on biss-feet. Then, the Father 
declargd, It. .. let us eat and make merry; for this my son was dead, and 
1) 1 
ti 
is alive again ["tva Sd V ); he was lost,, -and is found" (15-23-21&). 
The younger sari who had eme away from the father represents 
sinful man who has wandered away from God. The man's sensitivity to 
spiritual things is "dead*80 or null because he is estranged from God by 
ein and selfhood. In this Way, 'he wasasipood as dead as far as any real 
relationship to God was concerned, because the life of sin is a living 
death. It is possible, however, for him to be brought to 'life again. 
79., T. W. Manson, The Savings of Jesus (London; ý S. C. M. Press, Ltd., 
l950), p. 289. Moreover, J. Jeremias ýar of Jesus, p. 10111 
affirms. that the "investiture with the new garment is ere ore a symbol 
of the New Age-!, 
80. Comp. Matthew 8: 21-22; Luke 9: 59-60. Strack and Billerbeck, 
off. cit., II, 217 and Is 189. 
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The terry c4vd'Sd v, according to R. Bultmaim, 
81 
means to 
become alive again or to revive again fron the dead. Of course, its, 
meaning in Luke 3. Ss24 is expressed figuratively, of one morally and 
spiritually alive again. - 
Isere the figure of coming back to life . again 
82 
is used in synonymous parallelism with-the finding of the lost sheep. 
Consequently, this verse seeks to set forth the fact that the son was 
spiritually lost and dead but that by returning to the Father he found 
life again and became spiritually alive. This is a presentation of the 
idea of spiritual renewal by use of the metaphor of resurrection. 
8 
And, as has already been stated, -the metaphor of resurrection used 
spiritually in reference to the individual is one of the three principal. 
figures for representing the concept of regeneration. 
This passage teaches that whenever the sinner repents, God receives 
him gladly. The fact that the an is spiritually dead and lost moves the 
beam of God and "calls into action the most powerful energies of divine 
$l. "a vot 0t to in T. Z N. T., TI, 875. 
82. W. F. Arndt and F. W. Gingrich, op. cit., p. 53. The idea of those 
who were spiritually "lost" being considered 41 ead' and yet susceptible to 
being brought to life again is found in the Old Testament prophets (Ezekiel 
37: 1-14; 33: 11). Cf. William Manson, The Go ei of Luke (rt. T. c.; New 
York: Harper and Brothers Publishers, l 3O) 
p.
ý$`i 
83. F. V. Filson, Jesus Christ The Risen Lord (New York: Abingdon 
Press, 1956), p. 233. JDey, ö 11. D. Chamberlain, 
The Meanin of Repentance (PhilTelphia: The Westminster Press, 19113), 
P. 37. In connection this thought, it should be remembered that the 
Rabbinic literature teaches that men will be created anew at the final 
resurrection, and, even more important, that the C1d Testament makes use 
of the metaphor of resurrection to describe the future resurrection of the 
ideal Israel. Vide ra in the sections on *The Resurrection Made Parallel 
to Creation in the Womb" in "Rabbinic Judaism, " and the discussion concerning 
Ezekiel 37: 1-1I in The Concept of Return, " Chapter II. 
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lave,. 84 then a man 1s received into a filial relationship with th3 
heavenly Father, it can only be understood as a miracle wrought by the 
saving righteousness of God. By returning to the Father, the spirituailq 
dead are raised to new life. 
65 
Therefore, it can be said that this is a 
passage which uses the metaphor of spiritual resurrection to present 
the concept of regeneration. 
0 4.0. B. Stevens, The Theolo of t he tý Teste (flew York: 
Charles Scribner's Sonsýpb. 
85. J. Jeremias,, The Parables of Jeessuc, p. 105. Cf. ßtinther Born cane, 




From the foregoing discussion, it can be seen that the Synoptic 
Gospels definitely contain material relating to the concept of regeneration. 
The Synoptic accounts present two aspects of the idea of regeneration. 
These are the cosmic renewal at the end of the age and individual 
regeneration. 
First, the regeneration of the world at the consunsiation of this 
age is described in Matthew 19: 28. The palingenesia in this passage comes 
at the parousia of Christ and refers mainly to the final renovation of the 
world by the power of God. The principal thought behind the use of 
palingenesia hero is found in the Hebrew prophetic idea and the Jewish 
apocalyptic thought concerning the future renewal of creation. 
By the clause which speaks of the Twelve judging the twelve tribes, 
there is either a suggestion that the paling will include some 
aspects of national restoration, or an allusion to the New Israel, the 
Christian ecc esia, projecting into the beginning part of the age to come. 
Fier thermore, the passage gives a third connotation by implying the 
eschatological regeneration of the individual. The transformation of 
the world at the eschaton will include the final renewal of individuals. 
Since a person becomes a partaker of the final palingenesia when he 
receives the new life in Christ, it is also possible that the raps of 
the final palingenesia may reflect back to the beginning point of the 
initial rebirth of the individual tahich stands as a prerequisite for 
those who will experience the final regeneration. Nevertheless, Matthew 
19: 28 refers mainly to the cosmic renovation at the End, but also includes 
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a reference to the restoration of the nation (or the New Israel), aW 
implies the final regeneraticn of the individual. 
The second part of this chapter deals with passages which suggest 
individual regeneration here and now. First, the concept of newness in 
the Synoptic Gospels indicates some similarity in certain of its aspects 
with the idea of regeneration. According to Luke, the coming of Jesus 
Christ into the world was reflected upon as the inauguration of the new 
creation. From this the deduction presents itself that it'is possible 
to become a part of the new creation. In connection with the Son of man 
concepts the Synoptists present Jesus as being the second Adam who came 
to, create the new humanity. Actually, Jesus' awareness of Himself as the 
Messiah insinuates re-creation. Ile intended to create the corporate Son 
of man. For this reason, a great deal of Jesus' teaching implicitly' points 
in the direction of the birth of a new humanity. 
Jesus is the mediator through whom a new beginning spiritually is 
made possible for men. Those into become disciples of Jesus are made sans 
of the heavenly Father. The ones who in simple trust hear and accept the 
gospel receive the gift of sonship to God. Through the miracles of Jesus 
it is seen that the power of God is manifested in Jesus. This power can 
have an effect on the believer here and now in conquering the power of 
evil and death. 
`4 
In the Synoptic institution of the Lord's Supper, Jesus is 
presented as the one who brings about the new covenant. Therefore'$ He 
is the second Moses in the sense that Ile will lead His people to the 
promised goal of salvation. 
I The new"covenant in Jeremiah=has-become a 
1., Otto A. Piper, M. cit., Interpretation, XI, 18. 
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reality. In the 'words of the Institution, the death of Christ not only 
makes possible a new fellowship between God and man here and now, but also 
the assurance that the new people of God will, participate in the Messianic 
banquet of the age. to acme. The crucifixion of Christ opens ups the new 
Exodus of salvation, while His resurrection brings about the coring of an 
entirely new order in which the disciples will share. From this, the 
notion of newness is seen to have a relationship to the idea. of a person 
becoming another man spiritually as taught in the first three Gospels. 
A more definite suggestion about the change which is brought about 
when one becomes a follower of Christ is introduced in the thought of 
entering the kingdom. From the ninth and tenth chapters of ! 4ark "entering 
the kingdom" appears to be made at least partially synonymous with three 
other expressions: entering life, being saved, and becoming a disciple 
of Jesus. This being so, entering the kingdom can be said in'one sense 
to refer to a matter of present experience. This signifies that-entering 
the kingdom means a higher life of fellowship with God. It is a life in 
which God rules. It becomes effective through God's grace, but man must 
respond by repentance and faith before he is permitted to enter the kingdom. 
The parables concerning -the kingdom show that the kingdom of God 
is a power already effective in thexorld.. It is also implicitly set forth 
that those who enter the kingdom are renewed and transformed. When men 
receive the kingdom: God produces. thedivine reign in their hearts. This 
inference demonstrates the thought of, entering, the kingdom to bevery 
near the concept of regeneration. 
Ilnrtherinore= one passage relating to entering the kingdom is set 
apart for special ccnsideratiou because its terminology more explicitly 
suggests the concept of regeneration. This passage, Matthew 18: 3, can 
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be translated either sunless you turn and become like children . .. a or 
sunless you re-become like children, you will never enter the'k ngdcaz of 
heaven. " In the former translation the passage may suggest both 
repentance and regeneration. 
2 The latter translation has strong support 
from the point of view of the Aramaic background of the Gospels. Becoming 
again like children probably means that only those who can say Abba in a 
childlike, trustful and intimate way are permitted to enter the kingdom 
of God. 
Although Jesus does not use the exact terminology of regeneration 
here, the terms of this passage appear to point forward to regeneration, 
and, as in many of the sayings of Jesus, they are capable of further 
interpretation. To enter the kingdom of God implies that a change has 
been wrought in man's nature. The ones who come to know God as Father 
with a child's simplicity will enter the kingdom of heaven. To come to 
know Cod as Abb is to be made his child. And to enter the kingdom of 
God is to become a child of God. In this way, to come to know'God as 
Ar bba and thereby to enter into 'the kingdom of God means much the same 
as to be born again in the Johannine idiom. The )4 tthaean p. ssage, therefore, 
presents Jesus as demanding a coral and regeneration. 
A final passage is discussed because it presents the concept of 
regeneration by using the figure of spiritual resurrection. This figure 
is found in the Parable of the Prodigal Son. In Luke 1S: 2b, the younger 
son was spiritually lost and dead, but by returning to the Father he found 
2. Millar Burrows, An Outline of Biblical Theolo , p. 235, n. 8. 
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life again and became spiritually alive. This passage sets forth in a 
lucid manner the idea or individual regeneration by using the metaphor 
of resurrection. In other words, by returning to God the spiritually 
dead are raised to new We. It is also interesting to notice that this 
figure. of resurrection is emphasized by Paul in Romans 6, CoUssians 2 
and Ephesians 2.3 This exhibits a connection of thought between the two 
areas of the Nev Testament. 
One matter is of key significance in the over-all view of this 
chapter. This significant feature 3s that the Synoptic Gospels either 
imply or directly state the three basic metaphors which make up the concept 
of regeneration in the entire New Testagent. First, our discussion of 
newness points out that the first three Gospels allude to the idea of the 
new creation on several occasions. Second, the actual term palingenesia 
was employed to speak of the final rebirth of the world. The last idea 
is presented in the figure of spiritual resurrection. I? nce, ono is able 
to affirm that the Synoptic Gospels suggest the three basic metaphors of 
regeneration: new creation, rebirth, and resurrection. These ideas are 
enlarged upon in other books of the New Testagent. 
From this entire chapter, it is evident that the Synoptic Gospels 
definitely present the idea of regeneration in its cosmic and individual 
significance. Certainly, the thoughts of these passages had an influence 
upon other New Testament writers. It may be, as C. H. Dodd4 suggests, 
that the eschatological regeneration of the world in Matthew 19: 28 lies 
3. Vide infra in "Spiritual Resurrection, n Chapter IV. 
4. I F. G" , p. 301. 
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behind the Johannino concept of regeneration. On the other hand, the idea 
of individual regeneration in }iatthew 18: 3 malt have been-as claimed by 
Adolf von Harnäck. '-the seed beginning point of the primitive Christian 
teaching concerning regeneration. In either case, it can be att. rmod 
that the Synoptic Gospels present the beginning of the development of 
the concept of regeneration in the New Testament. For the further growth 
of this Christian concept we must look to other areas of the New Testament. 
5" "Die Terminologie der Miedergeburt und verwandter Erlebnisse in 
der ältesten Kircbe, H p. 9$. 
CHAPTER IV 
'-PAUT, INE AND IEUTERO-PAtJLINE LITERATURE 
PAULINF AND DEUTERO-PAUI LITERATUREI 
Introduction 
The Pauline doctrine of regeneration is not completely isolated and 
set apart from all other New Testament writings. It has a connectionp for 
example, with the Synoptic teaching. The Synoptic record presents the 
idea of regeneration by speaking of the sinful life aS death and the 
recovery from it as entrance into life .2 In other words, the figure of 
spiritual resurrection is used there to set forth the ideajaf regeneration. 
This saue figure is used by pain, in a more elaborate fashion (Romans-6). 
1. Since there are probably genuine Pauline elements in the Pastorals, 
it appears possible to designate this group of epistles as pßeutero-Paailine 
Literature. " Some authors who hold that-the-Pastorals contain genuine 
Pauline elements are: B. S. Easton [The Pastoral Epistles (New York: 
Charles Scribner's Sons, 1947)], P. N. Harrison The Problem of the Pastoral aall 
Epistles (London: Oxford University Press, 1921)7, E. F. Scott e 
1astor istles (M. N. T. C. j New York: Harper and Brothers Pub13s-Fers, 
n. d. ,W Bey (The Letters to Timothy,, Titus and Philemon (Philadelphia: The Westminster Press, 9) Scholars oc e efýn diet 
Pauline authorship of the Pastorals are: Walter Lock (A Critical and 




University Press, 1920)1. - The presen -writer accepts the 
usual epistles of Paul as geniine, except the Pastorals and Hebrews. As 
the idebate . still, continues concerning -the authenticity of the: 
Epistles to 
the Colossians and to the Sphesians, see C. L. Mitton, The Epistle to the 
Ephesims (Oxford: 
- 
At the Clarendon Press, 1951), pp.. %-40. 
2. Luke 15: 2b, Matthew 8: 22. 
(220) 
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Another connection with the synoptic teaching is seen in the fact that the 
actual term palingenesia is employed both in Matthew 19: 28 and in the 
Deutern-Pauline passage of Titus 3: 5. These ideas suggest a connection 
and at least some coherence in the concept of regeneration in different 
sections of the New Testament. 
OP course, Paul has his own particular approach, because his 
presentation reflects his experience of Jesus Christ on the Damascus Road 
which effected a renovation of his inner life. Paults theology is rooted 
in hits own experience of being a new creation in Christ; all his theology 
is rooted in this. It is safe to say that Paul's experience on the road 
to Damascus was not the result of logical reasoning. For Paul the Damascus 
Road experience was a confrontation with the living Christ, a confrontation 
that Mt to death his old life, his old self, his old system and brought a 
new person into existence. Just as rational thought did not bring this 
change about so in a sense rational thought'was not able to express it 
completely. His experience was greater than his ability to express it 
in' logical terms. Thus it is difficult-almost impossible--to' systematize 
the thought of Paul. -The best thing to do in order to get to the heart of 
Paul is to begin, as Professor James S. Stewart says, with a "man in 
Christ. " 
Since Pauke experience impressed him so startlingly and profoundlys 
there are some who'would'say that it"cöüld not have suggested to him 
anything, so natural as being born. 
5 
Thin is one reason, according-to 
them, that Paul does not use the Greek terms 77o1)ß, y y. VC Q"/ oL 
3t. 'J. V. Bartlet, "Regeneration j' ' oE. cit. , IVY 218. 
4. A Man in Christ, PP. 3,147 ft. 





dJ . It is true that the exactt rms presenting 
the figure of re-birth are not found in the genuine Pauline Epistles. 
6 
However, Paul does approach the figure of birth implicitly by the use of 
other expressions which will be discussed later. While he does not make 
use of the Jobannine }vocabulary to express his thought concerning 
regeneration, he does use some very forceful terms to describe the entry 
into the Christian state of salvation as a new beginning of life. The 
Apostle presents the thought of a renewal of life by faith in Christ. 
In place of the Johannine vocabulary, Paul describes the change in a 
person's life with a variety of terms and phrases, the mast prominent of 
which are the new creation and the spiritual resurrection. 
7 
The Pauline terms which have some relation to regeneration will be 
grouped according to metaphors and discussed in the sections of this 
chapter. There will be a section dealing with the thoughts of new life 
and spiritual resurrection. A second section will discuss the idea of 
the new creation. Another subdivision will set forth the notion of 
adoption. Then, because Paul makes use of some particular, fcrms of 
expression, their relationship to regeneration will be considered. 
Finally, the Deutero-Pauline passage of Titus 3x5 will be studied in a 
section to itself. 
Dermey, "Regeneration, " M. cit., II, 186. 
6. L. E. ESliott-Binns, "James I. 18: Creation or-Redemption? ", p. 156. 
Aý! Schweitzer, Paul and His Interpreters, pp. 190 f., 221. 
7. -- Here Paul's Jewish heritage comes to the fare because both the Old 
Testament and the Rabbinic literature make use of the metaphors of 
resurrection and new creation-to express the thought of regeneration. Cf. 
Strack-Billerbeck, op. cit., II, 1420 ff. Otto Kirn, "Regeneration, " . cit., 
I%, ! 4140. 
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I. NEW LIFE AND SPIRITUAL RESURRECTION 
One aspect of Pauline soteriology is seen in his teaching concerning 
new life, In addition, the idea of new life carries over into the thought 
of being resurrected to walk in newness,.,.: of life. For this reason these 
thoughts will be grouped in this section. 
NEW Lin 
. 
In Paul's view becoming a Christian meant passing over from an old 
life to a new life. In other words, there is a concept of life in the New 
Testament vhich goes beyond the ordinary meaning of existence or physical 
life. Both the resurrection of Jesus and the gift of the holy Spirit 
effected a far-reaching chige in the understanding of life for New 
Testament writers. By faith in Christ it was possible for a person to 
begin living a different life. The old life and the new life were quite 
separate, having different characteristics and even opposed to one another. 
Sometimes the new life is referred to by use of the designation 
00 
"eternal life" SW WI all WV 10 s ). For example, the Apostle 
observes in Galatians 6: 8: "For he who sows to-his own flesh will from 
the flesh reap corruption; but be who sows to the Spirit mill from the 
Spirit reap eternal life. *1 Though-P=1 makes relatively little use of 
this phrase, he presupposes in every epistle the salvation for which %2 
this phrase stands. Accordingly, Paul uses the tern - "life" 
I. Paul uses the expression "eternal life" four other times: Romans 
2: 7; -5; 21; 6: 22,23- 
2. A. H. Inter, Paul and His Predecessors, p. 102. Cf. J. S. Clemens, 
"Life, ' Dictionary of the 8 1`e, eds. James Hastings and others (one-volume 
edition; New York: ChTes Scribner's Sons, 1939), p. 547. 
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unqualified as containing all the implications of "eternal life. " 
Illustrations of the use of "life" in the absolute sense as expressing 
the highest possible life are fairly common in the Pauline epistles. 
Paul says: 
3 
We are .*.. always carrying in the body the death of Jesus, 
so that the life of Jesus may also be manifested in our bodies. 
For while we live we are always being given up to death for 
Jesus$ sake, so that the life of Jesus may be manifested in 
our mortal flesh. So death is at work in us, but life in you. 
(II Cor. 4=11 f-) 
This passage implies that Christ gives "life. 
A The verb "to live" 
is also used to describe the supernatural life of the child 
of God. This is seen in his words: "For I through the law died to the 
law, that I might live to Cod. "5 Furthermore, the descriptions of "life 
in Christ" or life "in the Spirit" (Romans 8: 2,9). are just the Apostle's 
expression of what John calls "eternal life. " 
The new life which is given to the Christian is such a fullness 
of life that this type of life alone deserves the nme of life. When it 
is described as life eternal,, this adjective refers not so much to the 
infinite duration of this life but to its connection with the time of 
salvation in which-It is to break forthin fulfillment. 
6 
It is the life 
to 3. II Corinthians 4: 11-12. Other exanples are Romans 5: ]f; 6: b; 8: 10; 
II Corinthians 2: 16; 10: 10, and cotpare Philippians 2: 16. 
I. Cf. It. B. Strachan, The Second istle of Paul to the Corinthians 
(? L J. T. C.; London: 'Hodder an h on) p. 95. ý - 
5. üalatians 2: 19. Similar usage is found also in'Romens 6: 11,13; 
Galatiens. 2: 20; 5: 25, and Philippians 1: 21. 
6. Cf. Alan Richardsonp An Introduction to the New Testament, pp. 71 f. 
I 
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of the age to come. In comparison with this new life, the present earthly 
existence of men steeped in sin is nothing but death (Col. 2: 13). 
In fact, this latter thought is emphasized by Paul in his contrast 
of Adam and Christ. According to the Apostle's reasoning, Adam is the 
bringer of death and Christ is the bringer of life.? In Romans 5: 1-11 
Paul presents life as anticipated in hope; whereas, in 5: 13 ff. be describes 
it as something already procured by Christ. According to Romans 5: 1$ "life" 
is both the immediate and ultimate outcome of the condition into which the 
Christian enters when he is. declared righteous. 
8 
In this way, salvation 
through Christ is set forth through the concept of life The 
grace which God gives through Jesus Christ is "eternal life. " The 
guarantee, moreover, that "eternal life" can be given is seen in the 
resurrection of Christ (Rom. 6: 9-11). Therefore, the contrast between 
Christ and Adam is completely opposite because it was Adam who brought 
death into the world, while it was Christ who brought the resurrection 
through which men may be made alive (I Cor. 15: 21-22). 
That Jesus gives life is seen in another distinction which is 
made between Adam and Christ. In I Corinthians 15: 4 Adam is said to 
be a uX S 
Wcrok 
, (an "animate being") while, Christ is 
a TTYEü fam. d 
Sw o 170ß öuv .9 Being a ýj ux 
ý Sw Q-dý 
7. R.. Bultmann, "Adam and Christ according to Romans Sap Current Issues 
in New Testament Interpretation, eds. W. Klassen and a. F. Snyder (New Yorks 
Harper & Dro ersp, Pushers]. 962),, pp. 151-154. 
8. W. Sanda' and A. C. }ieadlam, A Critical and Exegetical , Commentary on 
the istle to the Romans (I. C. C., fifth -edition; ingburr : T. & T. Clark, 
i p. . 
9. Vide A. R. C.. Leaney, "The Doctrine of Man-in I Corinthians, " S J. T.! 
XV (1962T9795. '- Compare also Genesis 2: 7,19 and Romans 8: 2,10. . 
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does not mean that Adam has a share in '"eternal life, " but it refers to 
the fact that he is a mortal man who has the kind of life which is 
characteristic of this perishable world. Conversely, Christ is a "life- 
giving spirit. " This is an important item fcr understanding the Pauline 
point of view. The thought at this point centers around JTVf- e3ý. . 
The life which Christ gives is the divine, eternal,, and imperishable life. 
10 
At the same t#ep it may be ccntrasted with the visual., material existence 
which is dominated-by sin and death. 
Since the Lord is the risen Jesus, who now has a "spiritual body" 
and has become a "life-giving spiritIn He and the Spirit are one in 
certain aspects of their function--although they are not fully identified 
with one another--end they share in the guidance of the believers. 
u The 
ULord is the Spirit" (II Cor. 3: 17) in the sense that the living Christ 
can be with His people everywhere and can effect life-changing results. 
The Spirit and the new life also go together because God "... has 
qualified us to be ministers of anew covenant, not in a written code but 
in. the Spirit; for the written code kills, but the Spirit gives life" 
(II Cor.. 3: 6). Irrom what has already been said it is evident that God 
through Christ and through the Spirit. is the source of this new life. 
12 
10.0.: Lindeskog, uFÖrnyelse, p nyskapelse, nyfödelse, p_p. 15. 
11. Floyd Va Filson,. "The Second Epistle to the Corinthians" (Exegesis 
Section), I*B., Xj 311 f6 
x=12. 
;, Romans 
4: 17" In I Corinthians 15: 22,45, Christ is described as the 
life-giving one, while in Romans W. 10 f. and II Corinthians ý: 6 the Spirit 
is this life-giver. It does not matter whether, it is Christ or the Spirit who 
is 'described as the life-giving. 'one, the work is that of God Himself. A. 
Richardson, An Introduction to the Thy of the New Testament, p. 72, n. 1. 
Cl. W. F. Arn e3 F. W. Gin gricf off., cit.,. p. i1. J. Burn er, op. cit., 
p. 235. ý F. -- J. Taylor, . "Life, Live, ' Livin`g, " A Theological Mord II oP te 
Bible , P. 128. 
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This life is given by a creative act of God. 
On the other hand, man tpp: opriates the benefits of salvation by 
believing in the saving act of God in Jesus Christ (Rom. 10: 9). God has 
prepared the perfect sacrifice in Jesus Christ and the means whereby man 
avails himself of this sacrifice is faith (Rom. 3: 253 5: 1; Gal. 3: 23.26). 
This faith lntolves repentance from sin, trust in the God-prepared sacrifice 
as the means by which man is cleansed from sin, and surrender to the 
lordship of Jesus Christ. 
13 Faith is the condition on man's side for 
receiving salvation. Therefore, one who believes will enjoy eternal life. 
Of course, the question that comes to mind is when is this to 
take place. Concerning this point, Paul expressed the fact that the new 
life was possible now as well as in the future. 
14 
To the Apostle, Christ 
is in the Christian (Gal. 2: 20). And to "live according to the Spirit" 
(Roca. 8: 5) is to belong to the new community of faith where God dwells 
as the Spirit. A11 of this means that a drastic change takes place'in 
the life of the believer who knows that he is sharing-and will one day 
more fully share--in the risen life of his Lord. He sees things 
differently and he lives differently, too. He takes hold of the eternal 
life to which he. has been called and to some extent he participates in it 
here and now. 
Although "to live is Christ, " it is still "to be life in the-, flesh" 
(Phil. 1: 21-22) which awaits the final transformation that must take place 
13. E. D. Burton, A Critical and Exe etical Comentary on the Epistle 
to the Galatians Edinburg1 To & To Giarkp s PP"ýi 
5-465. 
14. W. D. Davies, Paul and Rabbinic Judaism (1948)., p. 177. A. H. 
punter, Paul and His Predecessors, p 102. Cf Edward W. Ohrenstein, 
nXmmortaTil-tyln t New Testamente Encý nter, Vol. 22 (1961), pp. 28-36. 
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if the general resurrection occurs before their death. 15 Actually, the 
presence of the Spirit in the heart of the faithful is only the "first 
fruits" and the uguarantee" of that fullness of life which shall be the 
portion of the believers. 
16 
The present gift of life finds its fulfillment 
at the second coming of Christ. 
One might say that these matters are just conjectures were it not 
for the resurrection of Jesus Christ from the dead by which the imperishable 
life has been disclosed. 
17 The present possession of the new life is made 
possible through the ministry, death and resurrection of Jesus Christ. 
Moreover, the resurrection of Christ is the beginning of a work which will 
embrace all men who become part of the Body of Christ: P. .. in Christ 
shall all be made alive. But each in his own order: Christ the first 
fruits, then at his coming those who belong to Christ. "18 For this 
reason, Christ is the One who walks at the head of the procession of 
mankind to lead those who believe to eternal life. He is "the first-born 
from the dead" (Col. 1: 18) who is destined to be followed by "many 
brethren" (Rom. 8: 29) who will receive the new life. 
15.1 Corinthians 15: 50-57, I Thessalonians 4: 13-18. 
16. Romans 8: 23, II Corinthians 1: 22,5: 5. 
17. Compare Romans 10: 9; 1 Corinthians 15: 3 ff.; also II Timothy 1110. 
18.1 Corinthians 15: 22-23. James Moffatt [The First Ei stle of 
Paul to the" Corinthians (M. M. T. C. 'New York: farjier and Brothers, Pdblisiers, n. d. , p. declares: "There is no clear indication, 
either here [I Cor. 15: 21-221 or in what follows, that Paul contemplated a final redemption of the race, as his language might suggest upon the 
surface. Likewise, Clarence T. Craig, The First Epistle to the 




Paul's epistles present the thought of a moral and spiritual 
resurrection for the believer in his earthly existence. The connection 
noted in the previous discussion between the Holy Spirit and new life is 
taken for graited in the passages which speak of the believer as dying and 
rising , with Christ. 
Major Passages 
The three major passages which exhibit this thought are Romans 
6: 1-11# Colossians 2: 11-144, and Epheaians 2: 1k-?. 
Romans 6: 1.1. In the sixth chapter of Romans, the idea of becoming 
a Christian is presented by using the figure of resurrection. Here Paul 
describes baptism as a death and resurrection with Christ. The descent 
into. the water, the submersions and the rising up out of the water are 
stages of baptism which present the profound aspects of faith which bring 
a man into union with Christ. Actually, this important topic is set forth 
by means of three basic expressions: dying, being buried, and rising with 
Christ. 
But before considering the significance of these forms of 
expression, it is we]. to see how this subject is related to the preceding 
argument in Romans. Paul sums up whatihas gone before in Romans 5: 12-21. 
The contrast is pointed out between the realm of Adamp in which sin-and 
death : reigned` through disobedience (1s18-3i20), and the realm of Christ 
in, which righteousness and life reign through faith in Hic (3: 21-5: 11). 
Inpöinting out that salvation comes by faith as the response of man to 
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the grace of God, Paul makes a perilous statement: "Where sin increased, 
grace abounded all the more. "19 Since this position is open to grave 
misunderstanding among those having antinondan tendencies, the Apostle 
continues by answering the questions "Are we to continue in sin that 
grace may abound? " (6: 1). 
In answer to this trend of thought Paul makes it plain that any 
person who would raise this objection does not understand the new life in 
Christ. Then, he goes on to use the symbolism of baptism by immersion of 
to describe what has taken place in the inner being of a believers 
20ý 
21 
person when he becomes a Christian. The Apostle declaroa: 
(3) Do you not know that all of us who have been baptized into 
Christ Jesus were baptized into his death? (li) We were buried 
therefore with him by baptism into death, so that as Christ 
was raised from the dead by the glory of the Father, we too 
might walk in newness of life. 
, w.., 
(5) Fcr if we have been united with him in a death like 
his, we shall certainly be united with him in a resurrection 
, 
like his. (6) We know that our old self was crucified with 
him so that the sinful body eight be destroyed, and we eight 
nö longer be enslaved to sin. (7) For he who has died is 
19. Romans 5: 20. This misunderstanding has already been alluded to in 
Romans 3: 7-8. 
20. W. k'rede, Paul, trans. Edward Luamis (London: Philip Green, 1907), 
p".. '121. Cf. Karl Bart ,. The Epistle-to the Romans, trans. E. C. Hoskyns (London: Oxford Universit Press, 9Ö), p. 193. J. Gresham Machen,, The 
Origin of Paul's Religion (New York: The Macmillan Company, 1921), PP786 t. 
21. As a possible background of this idea, notice that Ezekiel pictures 
the beginning of the Ideal Israel in the 'figure of the resurrection of the 
dry' bones: "Thus says the Lord God: Behold, I will open your Craves, and 
raiseayou from your Craves, 0 my people .... And I will put my Spirit 
within you, and you shall live" (Ezekiel 37: 12-114). Vide supra in the 
discussion on Ezekiel 37: 1-17 in "The Concept of Return" in "The Md 
Testament, " Chapter II. Cf. C. H. Dodd, The Apostolic Preaching and its 
Developments, p. 60. 
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freed from sin. (8) But if we have died with Christ, we believe 
that ve shall also live with him. (9) For we know that Christ 
being raise&from the dead will never the again; death no longer 
has dominion over him. (10) The death he died he died to sin, 
once for all, but the life he lives he lives to God. (11) So 
you also must consider yourselves dead to sin and alive to God 
in Christ Jesus. (Romans 6: 3-11) 
According to this passage, 4en one becomes a Christian, he enters 
into a 
, 
spiritual relationship to Christ. The nature of this relationship 
to Christ is illuminated by Paul's consent that it is a dying with Christ. 
Being peptized into his death means that there is a real sharing in 
Christ's death. 
22 
This shows that a faith-relationship with Christ is 
first made. possible by Christ's death and then for the believer there is 
a. real, though partial, entering into the divine purpose. 
23 Jesus accepted 
death for the benefit of men so. He could redeem them from sin. Then the 
believer appropriates the redemption of Christ by being baptized into His 
death. This means that Christ does something for and to the believer. 
24 
," 22. Bultmann's existentialist interpretation of dying with Christ does,, not appear to be strongl grounded upon that which happened once and 
for, all in*the coming of Christ, His death, resurrection and ascension. 
See Rudolf Bultmann, "flew Testament and Mythology, " KeEIg and t, h., ed. - 
H. -W. Bartsch trans. R. H`: Fuller (London: S. P. C. K. 1954)j Pp" 35-38- 
This criticism of Bultcaann is also maintained by Hermann Ridderbos 
[Bultmann, trans. A. H. Freeman (Philadelphia: Presbyterian and Reformed 
Puh sing Co., 1960), pp. 38-421, but opposed by Schubert M. Ogden 
. 
fchiist without Myth (New York: Harper & Brothers, Publishers, 1961), 
pp"''f. 
23. Vincenzo Jacono, "La - rTAX % yy E. Vt I' I of in S. Paolo a 
nell! ambiente pagans" , Pp " 373 f. Cf. -'Viktor Warnach, "Taufe und 
Christusgeschehen nach Römer 6, " Archiv far Litur iewissenschaft, ed. 
Marius kmonds (Regensburg: Verlag Y'Redrich 1ustet, , III, 287, 
296,1 
24. R. Ch. Lenski, The Interpretation of St. Paul's Epistle to the 
Romans (Columbus, Ohio: Lutheran Book ncen# 19ý" 39 
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There are several other expressions in Romans 6 which bring out 
the same idea. The believer's "old self was crucifiedd (CrVIrrdVjO"'O Vdt ) 
with Christ. The Christian has "died (d rto BocVEIý ) with 
25 
Christ" (6: 8). He has been united with him in the likeness of his 
Lý 
death. " (6: 5). The phrase in the likeness [ O/t. o/ tf c,. o( 1 of" 
implies an extremely close resemblances so it refers to a death to sin as 
real, and final as Christ's death on the cross. 
26 These expressions refer 
to the moment when the person's life was changed in his dying with Christ 
spiritually. 
27 
The thought of being incorporated with Christ in a death like His 
is intensified by Paul's use of the idea of being buried with Christ. 
Mtge were buried therefore with him by baptism into death" (6: I&). When 
the catechumen is put completely under the water, there is pihtured a 
burial, the ratification of death. Thus, ±to descend into the baptismal 
water,, which symbolizes the element of-death, is to be buried  with Christ. 028 
25. i Omans 6: 6. The "old self" has its 'correlative in 
' K"' %V 
0$ 
dV 9pw rro $ 
., 
L13besians 4: 22-21&, 2: 15, and with Vs os in Colossians 
3: 9., In this connection, notice Paul's remark in Galatians 2: 20: xI am 
crucified with Christ. " 
26. K. E. Kirk, The Epistle to the Romans (Oxford: The Clarendon Press, 
i937) 
o p. 106. According oGtinnter l 
äýner, 4 . of /ý 4 does not mean the baptism itself. This eliminates the incongruencg oiý saying that the. baptized 
person shares in the death mad resurrection of Jesus, but Jesus did not the 
a death of drowning. Cf. G. Wagner, Aas religionsgeschichtliche Problem 
von Romer 6ý 1-11 (No. 39 of"Abhandlun 
en 
zur Theologie des Alten und even 
ta"men ts, eds. W. Eichrodt and 0. Cul ann; Züric Stuttgr :: t 'z'ý E[i 
er age 62), Pp. 293 f. 
27. William Sanday and Arthur C. Headlarn, A Critical and Exegetical 
t me___ntary on the Epistle to the Romans, p. 158.. 
a '' 28: 'E, Stauffer, New Testament Theology, p. 161. 
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The Christian dies and is buried because Christ died and was buried, and 
by his faith-union with Christ he repeats those acts in a moral and spiritual 
sense. 
Being buried with Christ is evidence that the Christian's death to 
sin is, real. 
29 The figure of burial emphasizes that there was a'definite 
break between the existence the believer knew before he cane into a 
faith-relationship with Christ and the life be experiences after coming 
into fellowship with the Lord. This change takes place ". .. so that the 
sinful body might be destroyed and we might no longer be enslaved to sin. 
For. he who has died is freed from sing (6: 6-7). 
When one comes to be "in Christ, " the body as the seat of sin is 
killed and buried. Yet, to be "freed from sin" does not mean sinlessness 
but signifies freedom from sin's power. 
30 
To believe in Christ is to be 
removed from the reign of sin and to be placed in the reign of righteousness. 
From "tbe first of this chapter in Romans sin has been the background of 
Paul's thinking and here he is bringing out shy those who have died to sin 
carrot continue to live In it. The "sinful body" is crushed or rendered 
powerless to prepare for the "organization of a new self about the center 
supplied by Christ to the believer. " The new man is endowed with new 
31 
29. W. Morgan [The Religion and Theology of Paul (Edinburgh: T. & T. 
Clark, 1929), p. 2111 comments on this ea y sates "It is the actual 
death-the death 'which is an essential moment in the mystical union--that 
sets `the sinner free. " Cf. W. Sandar and A. C. Headlamp E. wit., p. 357. 
30. Anders Nygren, Commentary on Romans, trans. C. C. Rasmussen 
;, 
(Philadelphias ? 4uhl. enberg ess, E9'Jý3, p: 2111. Karl Barth, The Epistle 
to the Romans, p. 193- 
31. C. H. Dodd, ' The Epistle 
ý of 
Paul to the Romans (M. f. T. C.; New Tork: 
Harper and, Drothers, I 13 iirs, 193Z-,, p" 9T-. 
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ethical qualities which are based upon the divino 1Tvevta.. t 
32 
This 7rYz. / .c communicates the SWh to him and gives him power 
to. Yulfill Cod's frill. (cf. Flom. 12: 2, Gal. 5: 22 ff. ). 
The third expression in this passage which is significant for this 
study is found in the triumphant affirmation that just as Christ was raised 
by;, the *power of God even so the believers are raised spiritually in order 
to-begin living the new life (6: 1). Paul does not explicitly say this in 
these exact words as he does in Colossians22: 12, but in his metaphorical 
use of baptism the emerging from the water is understood as implying a 
spiritual resurrection. 
33 In this gray, the passage presents the believer 
as dying and rising with Christ. The believer was made "alive to God" 
(6: 11) through his participation in the death and resurrection of Christ. 
Rising With Christ inaugurates a now life in one's relationship 
34 to God. To walk in "newness of life, " according to Anders Ilyeren, 
refers to "the nature and manner of the life-which belongs to the new 
aeon. " The "newness of life" designates the great value of the reality 
of ialvation. 
35 To walk in newness of life is the counterpart of being 
32. Hans Lietzmann, An die Romer (Vol. VIII of H z. N. T., fourth 
edition; Tubingen: J. C-B-- 7 i, 7TM), p. 66. 
V. 5anday and A. C. Headlam, o. cit., p. 153. C. 11. Dodd, The 
Epistle of 'Paul to the Romanas pp. 87,, ji. Paul does explicitly dell e 
Colossians 2: 2s v. .... you were also raised with him ra'UV 7y CO 
Oq 
through faith in the working of Cod. " 
314. Coaanentary on Romans, p. 235" Cf. Theodor Zahn, Der Briefe des 
paulus'anc`afe Römer ZLe pz : A. Deichertsche, 1925), pp--M6 f 
` 4i, ß -/-' 
.:, 35. - Johannoa Behm, KdIvoT'ºýS 
Günter. W'wer, 22. cit., p. 2911. ,nT. 
W. N. T., in, 153. cf. 
I 
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buried with Christ which excludes the believer's living in sin. And 
because "we know that Christ being raised from the dead will never die 
again; death no longer has dominion over hic" (6: 9), the believer who is 
36 
raised with Christ is thereby given the life which will never end. Yet, 
Paul lucidly explains that Christ's resurrection is more than the assurance 
that His followers will likewise be raised at the parousia. For those who 
believes the power of the resurrection is a present reality and a source 
of a new life in this age. By baptism into His death the believers are 
1+grova together" (Q'üý. -¢ uro S) with Christ (6: 5). The believer's 
whole life, according to Bu1tx. nn, is stamped by Christ's death and also by 
His resurrection. 1lorcover, the death wid resurrection of Christ are cosmic 
occurrences through which the powers of the old aeon are overcome. 
37 
Tbr6ngh His ministry, death and resurrection, Christ made it potentially 
possible for all men to receive "life" and freedom from slavery to sin. 
In`effect, what happens to man is that the place of the old man" has 
been taken by "the new man. " This is necessary because the "old man" and 
the " "new man" do not co-eilst within the believer. 
38 
The believers "have 
36. Cf. I Corinthians 15: 22. Christ's death has removed the sting 
from death. In addition, the believers have already died with Christ. 
Hence, the new life continues in this present world and in the next. Cf. 
Ernest Best, One Bo in Christ (London: S. P. C. K., 1955), p. 26. 
r" 37" R. Bultmann, Theology of the New Testament,, I, 299-300" Cf. W. P. 
Arndt and F. W. Gingrich, oE.. _t., 
p. "7UO. 11 -1 0 
38: ' Although in this pas age Pail does not use the precise expression 
tithe new mann (6 kd vvös 
fV 
efw fioS he. does use- its correlative 
"the,; old man' (Romans16: 6) and ,. 
there' is even , a{ glint 
-of. th4 designation, 
'the-new man, in the words "we' too might walk in newness of life. " Actually, 
paul makes it clear enough that he is alluding here to the fact of "the 
new ®an, " and he does make use of the expression "the-newman" in Ephesisns 
2: 15 and 1i: 24. Anders Nygren, Commentary on Romans, p. 235: Roy A. 
Jiarriaville, The Concept of Newness in the New Testament, pp. 82-83. 
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been raised with Christ" (Col. 3: 1) and "shall certainly be united with 
him in a resurrection like his" (Rom. 6: 5). 
Pointing to the future tenses of Romans 6: 5 and B. F. W. Beare39 
suggests that the Christian's sharing in the resurrection of Christ is 
an-eschatological expectation, and not to be regarded as a present partial 
realization. In answer to this suggestion, it must be affirmed that this 
is. a case where isolating sentences from their immediate context results 
in improper interpretation. Paul's- argument implies that the death to 
sin and the spiritual resurrection of the Christian are already completed 
in principle. 
40 
The parallelism of the passage includes the coming to 
life again of the believers.. Furthermore, this spiritual resurrection 
is understood as a present reality in 6: 11: "So you also must consider 
yourselves. dead to sin and alive to God in Christ Jesus. " This sentence 
shows-that a death has taken place in the believer and that he has 
already been brought to life again) Now the Christians are in principle 
living in newness of life, but they shall be in reality at the end of this 
age. The resurrection spoken of In this passage refers to a moral and 
spiritual one in the present as well as a bodily resurrection in the 
future. 
39. "The Epistle to the Colöasians" (Exegesis Cocmentary), I_ B., XIs 
197. 
40: C. H. Dodd, The Epistle ýý. Paul to the Romans, p. 89. A. Nygren, 
Commentary on Romans, ) cit. 
an ay and fleadlams op. cit., p. 
154. A. T. Ro etson, Word Pictures in the Ne Testament (Nas Til' 
Tennessee: : nday School3u o -the Southern Baptist Conventions 1931), 
: Iv,. 363.6i.: J. Lagrange; Saint Paul: Epitre aux-1 o airs (Paris: J. Gabalda 
et Cie, Editeurs, 1950), p. . 
. 
'141. J. A. T. Robinson, The Bod '(Studies in Biblical Theology. London: 
S. C. M. Press, Ltd., 1952), p. 74" Cf. Taumann, Theo o of the Mehr 
Tee, Is 248. 
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Dying and rising with Christ cannot be considered as a magical 
conception which has been refined, by Paul to an ethical conception, as 
Hans Lietzmannn2 suggests. The concept presented in this passage cannot 
be 'separated from Pawl's faith. It is a coming to life of one's inner, 
43 
spiritual being which has ethical foundation and application. The 
'newness of life" is not just an i proreent of the old or a'painting 
over, of the old, but it is a profound and radical transformation, a 
spiritual renewal. The believer is "grafted" into Christºs dying and 
rising and thus becomes a regenerate man. 
44 
ThereZore, the Apostle speaks 
of apresent resurrection condition for those who belong to Christ. 
Also, at this point L. S. Thornton appears to be correct in 
saying that what is true of the individual is true of the church. The 
believers are grafted into Christ's dying and rising life and thus they 
receive new life in Him. And just as Christ was raised from the dead by 
the poorer of God, they are raised with Him to a new life. In this way, 
God makes the believers His sons in Christ. By being baptized into His 
death, the believers are joined to the Body of Christ (cf. Rom 12: 5; 7_1&). 
1a2. An die Rte, pp. 65-68. Opposed by C. H. Dodd, The Epistle of 
Paul to the Rom, p. 92 and J. Dey, op. cit., p. 165. Cf.. I Corinthians 
r 43' ißt. b. Davies, Paul and Rabbinic Judaism, p. 122. It should be 
mentioned that the New Testament does not appear to speak of immortality 
as a universal attribute of humanity, but rather of "newness of life" as a 
gift of God. Cf. ' Edward W. Ohrenstein, "Immortality in the New Testament, " 
pp. 28-36. . 
W ti r1L. S. Thornton, Thýe Common 
ýL_riýfeý 
in the Body-of Christ, p. 196. 
t'if:: Q" Lindeskog, "FbrnyeIs6! wnyakape1ee, iy78 e"p. 14s 
The Common Life in the Body of Christ, pp. 280 ff. 
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Therefore, in a sense when Christ arose from the tomb, the church also 
rose from the dead. By grafting we are united with the likeness of His 
death so that through union with the Body of Christ our "sinful body might 
be destroyed" (Rom. 6: 6). 
At the same time, Paul thinks of the resurrection to newness of 
life ass only the beginning of the Christian life. Perfection will follow 
at;: the end of this age. Nevertheless, since Christians have been raised 
with Christ in a , moral end spiritual resurrection, it follows that they 
must conduct themselves as men in whom has been implanted a new principle 
of life. Paul says: "So you also must consider yourselves dead to sin 
and alive to God in Christ Jesus" (6: 11).. The test of the reality of this 
new life by union with Christ is Its moral results. 
46 
If dying and rising 
with Christ is real, a profound revolution comes to pass in the person's 
life-which manifests itself in a , new moral character. In other words,,. if 
one iwin union with Christ, he must work out ethically all that this 
involves. He must consider himself as sharing the risen life of Christ 
so that sin need no longer reign in his mortal body. He begins to "live 
and move in a new sphere of life" (6: 14, Moffatt) in which his life is 
consecrated to God. 
Being roaptized into, Christ" means being Incorporated into Him. 
Moreover, -since Christ is the representative of the new people of God,. 
Apparently, for this reason W. - d. Sparrow Simppson[The , 3OResurrection ad-modern Thou t (London: Longmans, Green, and Co., 1911), pp l3 
refers to this subject as the "moral resurrection of Christians. " However, 
since'tue rising with Christ transforms the inner man, it should be 
understood as both a moral. -and spiritual resurrection. Cf. C. H. Dodd, 
The Epistle of Paul to the Romans, p. 93. 
I 
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being baptized into Hips also involves becoming incorporated into the Body 
of Christ. 
4? 
The phrase "into Christa occurs in Romans 6: 3, which is followed 
by a passage speaking of the relationship of being "with" Christ. For 
Paul to do something "with" Christ speaks at functioning within the 
corporate Body of Christ into which they have been grafted. When believers 
are baptized into Christ they enter into the new solidarity. There is a 
body of sin (Tw)k a Th $ äý. rfv ri#c s ), Rom. 6: 6), that is, a body which 
belongs to sin. However, the body of sin must be "done away" and it is 
"with Christ" that their "old man was crucified" (Ron. 6: 6). In other 
words, " union with Christ begins the substitution of the solidarity of 
the body of sin by that of the "body of Christ. R48 
Those who enter into a faith-union with the Lord are "in Christ 
Jews" (6: 11). Probably, the' best co oentar7. 'ön `this point is found in 
II Corinthians 5: 17: "Therefore, ii-any one is in Christ, he is 'a new 
creation; the old has passed air, behold, the new has come. " The idea 
of being "in Christ" will be considered in detail later in connection with 
this Corinthian passago, 
In Romans 6 Paul uses the great events of the Passion to explain 
the transfomation. of the believer's life which is accomplished through 
union with Christ by faith. In being baptized into Christ, the believer 
is plunged beneath the water and is removed from contact with the old 
environment. He dies to the past. When he emerges from the water, he 
17. A. Nygrea,, Comt entary on Rom, p. 2Ij].. Cf. Rphesians 1: 23. 
Cf. --Romans 6: 3,6,12. ' J. A. T. Robinson, T he" Boody# PP. 79-80. 
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enters a new environment which is the realm of the Spirit. Here baptism 
is presented as the beginning of the new life in which there is a faith- 
relationship to Christ. In this faith-union with Christ, the believer 
knows that his old life is dead with Christ and that there is a liberation 
from the old sphere in the flesh and be enters into the sphere of Christ. 
Colossians 2: 9-11. Another Pauline passage which describes the 
spiritual experience represented in baptism as a death and resurrection 
id. th Christ is found in Colossians 2: 9-1tj: 
(9) For in him (Christ) the whole fullness of deity dwells 
bodily, (10) and you have come to fullness of life in him, 
who is the head of all rule and authority. (11) In him also 
you were circumcised with a circumcision made without hands, 
by putting off the body of flesh in the circumcision of 
Christ;, (12) and you were buried with him in baptism, in 
which you were also raised with him through faith in the 
working. of God, who raised him from the dead. (13) And you, 
who were dead in trespasses and the uncircumcision of your 
flesh, God made alive together with hic. having forgiven us 
all our trespasses, (]1) havink canceled the bond which stood 
against us with its legal demands; this he set aside, nailing 
it to the cross. 
In this passage, Paul compares the kind of life a t-ain"lives before 
be becomes a Christian to the life he lives after becoming a Christian. 
Accördiriglyº, ' he points out the differences between the old man without 
Christ and the new man in Christ. The former spiritual condition of Paul's 
readers could be characterized as being spiritually dead because of their 
'sins and the uncircurncis ion of their flesh. 
49 
They could not hope to 
discharge . the debt of sin on : 
their own ability. Previously they bad been 
49. ' Colossians 2: 13. This refers to the actual. 'sins of which they 
were guilty and to the evil nature-from which these sins arose. E. 1. Scott, 
? he`: Epistles, of Paul to the, Colossians', to Philemon and to the hetians 
TR . 
näon: odder an'TS ou on; "3Öj, p. t. This t ou t 
expressed in Ephesians 2: U. 
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living under the domination of the elemental spirits of the world (2: 20). 
only God in Christ could give them a fresh start. 
50 
Therefore, having now 
been made new men through Christ, they could be characterized as having 
received Christ in faith and as living their lives in union with Christ 
(2: 6-7). Through faith they had died with Christ (2: 20), were buried 
with Christ in baptism, and warn raised from the dead (2: 12). All of 
this points up the fact that just as in baptism the believers share in 
Christ's death so in Christ they share in the miracle of rising again to 
new life (2: 12). 
In order to describe the content of the spiritual experience of 
the, Christian Paul makes use, of the metaphor of circumcision. He declares: 
In him also you were circumcised with a , circumcision made without 
hands, 
by. putting off the body of flesh in the circumcision of Christ" (2: 11). 
The entry into the Christian life is a sharing in the "circumcision of 
Christ. " This "circumcision of Christ" probably refers to the crucifixion 
of 'Christ, which was the "putting _off 
of the body of the flesh. IK51 The 
word d 7T EK6uQ: s appears to be coined, by Paul here to stress with 
its, 
-double prefix 
the meaning of the complete "stripping off" of the body 
of flesh. Their baptismal experience was a participation in Christ's 
death; it was "a circumcision not made with hands., " 
52 
The work of Christ 
50. T. K. Abbott,, A Critical and Exegetical. Commentary on the Epistles 
to the Ephesians an to te Co .ö sTs(II C C.; New or :t armies acr` ibner's önsý, 32i. 
51. The 'body of his flesh" is mentioned in connection with Christ's 
death. in Colossians 1: 22. F. F. Bruce, "Commentary on the Epistle to the 
Colossians" in E. K. Simpson and F. F. Bruce., Commenta to the istles 
to theEesia® and the Colossians (Grand Rap c sj Michigan `m. B. 
Eer aenss Publishing Co.; 1937)p pp. 2314 f. 
52. Jeremiah (14: 14) used the idea of the "circumcision of the heart" to 
refer to the fact that religion must be inward. The spiritual circumcision 
212 
had supplanted the physical circumcision and had established the new 
covenant which'bad been foretold in Jeremiah 31: 31 ff. 
The'"putting off of the body of flesh" not only has reference to 
the Crucifixion, but also includes here'a reference to the'Cbristian's 
baptismal experience. In becoming a Christian there is the removal of 
the "body of flesh. " The'spiritual circumcision means the casting off 
of carnal indulgences by the Christian convert. 
53 
%ihat must be put off, 
according to J. A. T. Robinson, is the whole personality organised for, 
and geared into, rebellion against God. " 
5' 
The word circumcision is a suitable tern to express what had 
taken place in the new man. While the experience of entering the faith 
is-likened to circumcision, the Christian experience, as J. B. Lightfoot 
suggests, is superior to physical circumcision in three ways: "in 
character, snot made with hands, ' in extent, not a mere mutilation but 
&complete 'putting off of the body of flesh, ' and in authority, it is 
! of Christ' and not merely of-Abraham or of Moses. " Thus, it must be 
kept-in mind that it is God in Christ vho makes possible the spiritual 
circumcision. 
referred to in Colossians 2: 11 was meant as'a contrast to the physical 
circumcision which was required on,, entry intd Judaism or, the initiation 
into, the "mystery" of the CrToºX(c º, t cult. F. W. Beare, PT he Epistle 
to the Colossians", pp. 196, also 189-193. 
si53: i Eý IC., Simpson, "Commentary on the Epistle to the Ephesians" in 
B. K. Simpson and F. F. Bruce, Coinmen on the Epistles sýtles to the Epbesians 
and the Colossians, p. n. 10. 
.A_ 514 The Bam, p. 31. 
S5" : Saint Pauli s Epistle to the Colossians and to Philemon (new edition; 
London: cm -and=tee,! 190T), p. 1BI 'TP. Romans 2: 28-29. 
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The exact significance of baptism in relation to spiritual 
circumcision is not easy to define. 
56 
Possibly due to his pre-Christian 
training which included a knowledge of the initiation of the proselyte 
into Judaism by circumcision, immersion, and giving an offering at the 
temple, the Apostle appears to avoid bringing Christian baptism into 
line with a mere outward act of initiation. 
57 
The use of the phrase 
"not made with hands"'speaks out against making Christian conversion 
just a ritual act; yet, the sonst aye were circumcised, " together with 
other aorists in the passage, seem to indicate that the moment under 
consideration was the time of baptism. 
In verse 12 Paul selects a different metaphor to define the 
spiritual experience which he had just expressed as "a circumcision made 
without hands. " Here as in Romans 6: 1-I1 Paul presents the spiritual 
experience symbolized in baptism as a participation in the death and 
resurrection of Christ. The wording of this, passage does not refer 
primarily to the bodily resurrection of the believer at the last day, 
because pladng the main emphasis on the final resurrection is excluded 
by the whole tenor of the passage-$$ The context speaks at a spiritual 
experience. In tact, the aorist a' uvCy C/o 
djv. 
i I in 
verse 12 means an accomplished experience of resurrection with Christ 
59 
56. The relationship of - baptism to Paul's' rlysticisni' wM be discussed 
later in this chapter. 
H. G. Marsh, The Origin and Significance of the New Testament 
Baptism (Manchester: TI Ü iiversity Press, , p. 3" 
5$., ` A. S. ' Peake, "The Epistles of Paul to the Colossians" (Vol. III of 
The ositor'a Greek Testamen "New York: George H. Doran Company, n. d. ), 
p.. Notice the predominance of aorist verbal forms in Colossians 2: ll-1J. 
59. F. W. t3eare, "The Epistle to the Colossians, " p. 210. 
21sä 
In prosenting this thought Paul does not moan to suggest that baptism is a 
magic rite. To the oontrary# it is expressly stated that the person 
experiences this spiritual transfortaation "through faith in they working of 
God" (2: 12). 
Not only does Paul use the expressive ideas of a c1rcucscßsºion not 
made with bands and a spiritual resurrection with Christ but he stresses 
the idea of transfornation again with a very striking term. Paul says 
concerning those who had been spirituafy dead bean se of their in and 
because 
, 
they gare morally uncircumcised, "you, who were dead ... Cad 
w 
made alive together with him [Chirist)° (2: 13). The term a-u 
jwo'ifot1all 
is a picturesque t otaphor which further defines the thought of spiritual. 
resurrection. Paul appears to have aoinod this term in order to stress 
the idea that God makes the Christian believer a sharer in the quickening 
of, Chrint. 
60 
This expression means both the regeneration of the moral 
being and the gift of life which is at work in the present and contimze3 
in. the future age. 
61 
,,.., .:. The spiritual experience which is represented here in relation to 
baptism has both negative and positive effects. The former is seen in the 
"putting off the body of M ah" (2: 11) and in dying to the old car of life 
(2s12,20)., The pcsitivo aide is seen in the rising from the dead (2s12), 
l0.. The only other occurrence of this word 3s found in Ephcsians 2a5 
and in later Chr3 tiara i ritera. ' Ct. A. T. Pohertaon, off. cit., IV, 493. 
A. S. Peake, "The Epistle of Paul to the Coloesinns, " p. 5' - W. F. Arndt 
.. aid-F. -K. -Gingrich, 2, cit-s P. 783. 
,.. _.. ,.. 
61. 
,.. J. B. Lightfoot,. w 
istles to the Colossians to Fhilenon, p. 186. 
,0 
141. ' R; ° Eint ann, 2f-t Nei-Is staa nti I A" ý3or ýtý yr 
und das ! raus Testnesent, p. 2781 comnents that iw oir 01. Et 'V 
3s 
thä 
reverse ` L' QS +' y. s. a. a 
^ý-ý i 
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the being made alive with Christ (2: 13), and thus coming into fullness of 
life in Christ (2: 10). In Colossians 2 baptism symbolizes the Christian's 
faith-union with Christ which "does away with the necessity for circumcision, 
and is therefore our initiation into the covenant of Christ. " 
62 
In this passage several aspects which are associated with becoming 
a Christian are evident. First, before a person' has faith in the power of 
God, he is spiritually dead through the dominion of the principles of this 
world's life (2: 20) and through personal si. hs (2: 13). Through faith in 
the power of God in raising Jesus from the dead, God brings about something 
in. man which is analogous to the death and resurrection of Christ. The 
word aUV 'rot cl V fC s (2: 12) emphasizes the reality of the 
believerts death to sin. Just as the burial of Jesus signified the true 
death of Jesus Christ so the fact that the believers are "buried with him" 
signifies that they have died with 111m. 
66 
The old We of the believers 
was a thing of the past. The spiritual circumcision was brought about by 
the convert being buried with Chris t. 
64 
The believers share in both the 
death (2: 11) and the burial (2: 12) of Christ. 
The personal experience represented in baptism can also be 
described as a being raised with Christ through faith and as a being made 
t6. 
alive together with Him. Therefore, the believers not only share in 
Christ's death and burial, but in addition they share in His resurrection. 
The same "power of God" which raised Christ from the dead works in the 
--"62. * It, H. Aow by, "The Origin and Meaning of Baptism, " The Baptist 
artery}, XI (1911: 2-L5), 313- 
63. Vida : ra in the discussion of=Romans 6: 3-ü which is almost a 
commentary on 
su 
s verse in Colossians. 
T. K. Abbott, pl. cit. # p. 251. 
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believers to enable them-to begin a new life. Thus, the old order is 
past and the new order has begun. The words with the prefix 4'IJ V- 
used; in this entire passage suggest the "withness", that Christians have 
in Christ. 
6S The new life which they receive is Christ's resurrection 
life which is bestowed upon all members of His body. In this experience 
there is included a divesting of the lower nature (2: 11), forgiveness of 
trespasses (2: 13),, and freedom from the elemental spirits of the world 
(2: 20). To further emphasize what the spiritual resurrection means to 
the believer Paul paints another picture in verse 14. There Christ is 
depicted as the, champion who comes then the sentence of death has been 
pronounced upon man, blots out the verdict of death, and nails it to 
Fli. e Cross. 
66 
The results of this spiritual resurrection upon the believer are: 
jf then you: tiave been raised : with : Christ, seek the things that are above, .... For you have died, and your life 
is bide with Christ in God. ,.,.. w. ., Put to death, therefore 
what is earthly in you ... (Colossians 3: 1,3, 
Since they have been spiritually resurrected with Christ, they are to 
keep on pursuing the things of the higher world to which they now belong 
and in which Christ reigns. The whole will and disposition of the believers 
must be conformed to that heavenly world. They have died to the old order 
and the resulting condition is that the new life into which they have 
entered is a life that is "bid with Christ in Gvd. R It is an extension 
of'tbe life of Christ and has its being in God. 
67 
And this thought leads 
n- 65. J. A. T. Robinson, The Body, p. 63. 
66. James S. Stewart, A Man in Christ, p. 116. 
4': = ý" 67 F. F. Bruce, "Commentary. on the Epistle to the Colossians, u 
pp. 260 f. 
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into the idea of-the foUod. r passage to be considered which speaks of 
"sitting with him in heavenly places in Christ Jesus. " 
. hesians 2: 
b-7. Paul also describes the condition of becoming 
a (2iristian in Ephesians 2: 4-7 as a transition from the sphere of spiritual 
death to that of spiritual life. The passage reads: 
(4) But Clod, -who is rich in mercy, out of the great love with 
which he loved us, (5) even when we were dead through our 
trespasses, made us alive together with Christ (by grace you 
have been saved), (6) and raised us up with him,, and made us 
sit with him in the heavenly places in Christ Jesus, (7) that 
in the coming ages he might show the imeasurable riches of 
his grace in kindness toward us in Christ Jesus. 
Here again the beginning of the spiritual life in man is described by means 
of the metaphor of resurrection. It is a spiritual resurrection,, but 
dying, with Christ 'In not explicitly mentioned as in, Colossians 2: 12-13. 
The use of flute" and "us". in these verses points toward the fact 
that not only were the Gentiles in need of this spiritual resurrections, 
but so were the Jews. In moral conduct, both Jews and'Gentiles were 
"following the desires of body and mind" (2: 3) so as to be in themselves 
deserving of wrath and living under-condemnation. 
68 
While they were alive 
physically, they were dead spiritually with the death of sin because they 
lived in sin. They had no. Iife beyond the life of this world. 
69 
When 
men were dead in sin, God the Father showed His love for them by quickening 
, cs 
the-believers with Christ'to share his risen and ascended life. 
y'"a. 
68. T. K. -Abbott, A Critical and Exegetical Commentary on the Epistles 
to thhe hesians, and to the C ossiana, p. 45. Be -F. Scott, The Epistles 
of Paul to the Colossians, to Philemon and to the E hesians, "p. 16It. Fra inc s" . Bare, "The, 'plaotht the Ephes sR Sxeges Commentary),, 
I. -° B. , 'X, ' 6111. -. 
,. 
69. J. Armitage Robinson, St. Paul's istle . to the Fý#s 
(London: 
Macmillan and Co., # Limited, 19237, P. . 
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This quickening is meant, of course, in the aoterioloCical sense. 
The verb "to mace alive together with" (a- ui WO i- ol (rat L} 
refers to the new life which in given by God. Therefore, this verb is 
used to designate the rising from the dead of the believers Which is 
established through Christ's rising from the dead. Through union with 
Christ, the spiritually dead are brought to new moral life. This divine 
quickening refers to the present regeneration of the believer. 
70 
Being made allve with Christ involves both the being raised up 
with Him and being trade to sit with him in heavenly places. Hero it 
should be remembered U bat God has accoc plishad in Christ "when he raizod 
him fror the dead turd rare him sit at bia right hand in the heavenly 
pUces (1: 20). Then, it can be seen that the simple verbs, "raised" and 
"aeated, 0 referring to Christ in Ephesiana I are used as compound verbs 
("raised with, fl Uaeated with") in 2t6 to bring- out the tact that the 
believers share in Christ's experience. 8y faith the believers are 
w _,. . 
`` 70. Since henians 2: 6 declares the believer to be already risen 
with Christ, the question arises about a different emphasis in other letters 
of Paul. In Romans 6: 5, for example, the resurrection appears in the 
Suture: "It we have been united with him in a death like his, we shall 
, certainly be united with him in a resurrection like his. " Looking at hesisns 2 and Rotgans 6, a contrast can conceivably be drawn between 
union with Christ as already effected and union with His risen life as 
attained Gradually anä to be canpleted at the general resurrection. Comp. 
-I Corinthians 15: 22,23, -1s9" Its difference between Ephesians 2: 6 and 
Romans 6: 5 should not be overly stressed for two reasons. First, the 
language concerning, the union with Christ's death implies that the new, 
life' has already begun. Second, even in Romans 6 where the future donee 
is used in verses 5 and B, there follows immediately the Apostle's 
exhortation to his readers to consider themselves "alive unto God in 
Christ Jesus" (6: 11) and to dedicate themselves to God Pas men who have 
been brought Prom death to life" (6: 13). Therefore, the believer is 
already risen with Christ, but awaits its complete' Su1i321 txt at, the 
final resurrection. Cf. R. Bultmann, Theolo of the New Teste t, Ii, 
159-160, and dj to a 7r 0tjwy. a_, _* 
T", U; 077, 
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united with Christ and they (Jews and Gentiles) are raised along with 
Christ into a, higher condition. 
71 
Not only is there an analogy between the resurrection of Christ 
and that of the believers, but also 'to sit with him in the heavenly 
places" shows that the believers become partakers in Christ's glor v72 
In fact, this quickening, this spiritual resurrection, and this seating 
of, them with Him are effective because they are "in Christ Jesus" (2: 6). 
Thus, the followers of Christ belong even now in principle to that 
invisible world in which Christ dwells, and they anticipate entering 
into that future salvation in reality in the age to come. 
73 
The 
introduction of the verb Q' uV Cy C 
"61V 
in the context with 
Tv swo 1To, eI and Crvy)CoLTh CIV probably 
shows that both the present moral resurrection and the future bodily 
resurrection were In mind as one marvelous girt of life. 
74 Finally, 
this passage emphasizes the fact that it is God the sovereign Iio 
bestows regeneration on the believers as a free gift which men neither 
deserve nor can earn. In other words, divine, grace touches their lives 
and transforms their deadness of soul into vigorous spiritual life. 
71. Notice, for, example, that Swo 71 a1t1v is used somewhat 
synonymously with E/i /E1  in Romans 8: 11. Cf. E. F. Scott, 
The istles of Paul to the Colossians, to Philemon and to the hesians, 
'--_....... . p. -164. R. Bultmann,, T. 61 T. , II, 
5770 
S. Thornton, The Common Life in the B of Christ, pp. 183 f. 
f 
73. R. Bultmann, Theology of 
the 
New Testament, II, 159-160. 
714. S. D. F. Salmond, The Epistle of Paul to the Epbesians" (Vol. III 
of The ositor's Greek Testament. 5 vols.; New Yorks George li. Doran 




In the three passages which have just been discussed the idea of 
dying and rising with Christ was a prominent feature. - This idea deserves 
further consideration. By partaking of the death and resurrection of 
Christ the believer is united with the Risen Lord. This union with Christ 
is often described as a "mystical union, " and the circle of ideas associated 
with this conception of union with Christ f d. s referred to as Paul's 
amysticisn. " There are those who dislike the usage of the word "nystical° 
in reference to union with Chris t. 
7 However, because this designation is 
used so often in this connection and because a proper understanding of it 
can pave the we~q for a correct comprehension of Paul's thinking, it seems 
appropriate to make use of the expression here. 
In order to elucidate what Paul meant by this subject, a proper 
comprehension of the contested term "mystical" is necessary. Some 
consider the term "mystical" to have associations which suggest ideas 
of unreal piety, of sentimentalism, or spiritual ambition, and excited 
aspirations to extraordinary, ecstatic and morbid states. However, 
mystical union with Christ actually describes the form in which Paul 
expacienced Christianity. Paul's mysticism was just his faith in Christ 
realized with particular intimacy and fervor. 
76 
By the. mysticism of Paul 
th6 reference is to that which the Germans properly term M. ystik, that is, 
75. Ethelbert Stauffer, New Testament _ Thy, p. 1.50, n. 494. 
Friedrich Schleiermacher, The Christian faith, eds. H. R. Mackintosh and 
J. F.. Stewart (Edinburgh: T. & T. Clark, 1928), p. 1129" 
'76. Elias Andrews, The Heani of Christ for Paul (New York: Abingdon- 
Cokesbury Press, 1919), pp" 64;; " Ado Deis smanmE, 
-Pauls A Study in 
So= ý Religious Ham, PP- 135,1l8-1149. ý' 
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the genuine religious attitude or "mysticism" in a good sense 
7? According 
to Paul's Christ-mysticism,, the believer identifies himself with Christ in 
His attitude to sin and begins a life in fellowship with Christ. Union 
with Christ refers to a quality of life which is essentially supernatural 
and eternal. 
In order to understand Pail's mysticism co rrectly$ it must be 
interpreted by what be says concerning communion with Christ. And it is 
right at this point that the Apostle's teaching about dying, rising and 
living with Christ comes into prominence. According to Paul, dying and 
rising with Christ brings about a mystical fellowship between the believer 
and Christ 
78 From the time Jesus rose from the dead, the power of His 
resurrection made possible the quickening of believers already inthis 
earthly life; whereby, they were able to begin living the resurrection 
manner of existence even before the general resurrection of the dead 
takes place. 
79 
! dhile it was necessary to wait until the arP for 
77.. Adolf Deissmann, The Religion of Jesus and the Faith of Paul, trans. 
W. E. Wilson (second edition; New George H., Doran Companyny, 1926), 
pp. 194 -196. Of course, Evelyn Underhill [Mysticism: A Study in the 
Nature and Development of Mans iritual Consciousness (New Yo k. E. P. 
Dutton and Company, Inc., ifs ers, 1930)j and others use the term 
Amysticism" in a technical sense in writing about the great "mystics.? ' 
This discussion centers around Paul's mysticism and does not intend to 
cast an aspersion at the legitimate usage of E. Underhill and others in 
their writings. 
78. ' Vincent Taylor, For&iveness and Reconciliation (London: Macmillan 
änd Co., Limited, 191i8), pp. 117 X. 
79" L. S. Thornton, 22. cit.., pp. 2684O2. Cf. Romans 6: 4-11; 
Galatians 2: 2G; Colossians 2: 12 ff.; Ephesians 2: 1,5; II Corinthians 
14s10 if. 
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the bodily resurrection, one may experience the spiritual resurrection 
even in the present life. 
80 
In this ray, the believers became participants 
in the new age of the kingdom in its present manifestation. 
The idea of rising with Christ is presented in sane passages as a 
present experience and in others as a future realization. In Romans 6: 5 
the believers are united at present with Christ in "the likeness of his 
death"; whereas, the union with "the likeness of his resurrection" appears 
to Lie in the future. 
81 
On the other hand, the "newness of life" is the 
present possession of the Christians (Rom. 6: 4): they "have been brought 
from death to life" (Rom. 6: 13, cf. 6: 11). The believers "were buried 
with'him in baptism, " in which they "were also raised with him through 
faith in the working of God, who raised him from the dead* (Col. 2: 12). 
God "raised us up with him, and `made us sit with him in the heavenly 
places in Christ Jesus" (Eph. 2: 6). Therefore, there is a tension between 
both'-of these aspects of Christian existence--the present possession of 
the spiritual resurrection along with the future hope of the bodily 
resurrection. The Christians "Walk in newness of life" now, but the 
80. In the same way, all of Paul's regulative ideas, such as justifica- 
tion, adoption, and reconciliation, are thought of by him as both present 
and `future. Therefore, those who have become Christians "no longer" lack 
justification In their present existence; however, they have "not yet" 
received the final fulfilment of their justification which will come at 
the consummation of this present age. These concepts are thoroughly 
eschatological. Cf. A. Richardson, An Introduction to the Theology of ......... " the New Testaments pp. 81 if. 
` 
t81... 
Likewise, I Corinthians 6: 14: "And God raised the Lord `and will 
also -. raise , us up by his power. "? Cf. II Corinthians 4: 11. 
X53 
full realization of this new life waits upon the ousia. 
82 
This fact 
is clearly set forth in the significant affirmation concerning Paul's 
purpose in life: "All I care for is to know Christ, to experience the 
power of his resurrection, and to share his sufferings, in growing 
conformity with bis death., if only I may finally arrive at the resurrection 
from the deadn (Phil. 3: 10 f., N. EPB. ). 
Christ-mysticism, Deissman declares 2,83 is to Paul "rather a 
gloving fire than a flickering flame. " The Apostle's sepso of communion 
with Christ was not a sporadic feeling, but was thought of as a continuing 
possession of the Christian life. Those who were apprehended by Christ 
began the enduring condition of reconciled men (Phil. 3: 12). While Paul 
had his moments of ecstasy, he was aware of their danger (II Cor. 12: 1-10), 
and, to him, union with Christ was an abiding relationship with his Risen 
Lord. At the same time,, this relationship does not refer to a loss of 
human personality in God. On the contrary, the union with Christ does 
not extinguish personality but enhances and enriches personality and brings 
84 
about increased possibilities of life. When one is united with Christ, 
he is, freed from bondage to sin and is brought into an ampler form of life. 
Paul's mysticism is a "fellowship-mysticism. e This fellowship with Christ 
73, 
82. R. F. Hettlinger, 02 Corinthians 5: 1-10, " S J. T., % (1957), 
pp. 188 f. J. A. T. Robinson, The Body, pp. 74 f. 
83. Paulo, p" 156. ' ., 
kqw 
84. Vincent Taylor, The Cross of Christ (London: Macmillan & Co., 
Ltd. '*' 1956), P. 40" A. L äsinann, ýäuT-j, "pp. 150 f. J. Weiss [The History 
=of. Primitive Christianity, II, 170 adds that while the first part of 
, 
Galatians :2 impressive statement asserting the depth of Paul's 
mysticism, it is immediately cpialified in the latter part of the verse 
by'a confession in the spirit of the I-and-thou religion. 
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moves the believer to face the realities of life with an enlarged 
perspective and a deeper love. 
The believer enters into the experience of Christ's crucifixion 
and resurrection in virtue of his faith-relationship with the Risen Lord. 
In 
.a profound mystical utterance, 
Paul acknowledges: 
BS 
I have been crucified with Christ; it is no longer .1 who live,, but Christ Who lives in me; and the life I now live in the 
flesh I live by faith in the on of God, who loved me -and gave himself for me. 
Basically, this passage describes Paul's personal experience of faith- 
union with Christ; however, it should not be interpreted as a privilege 
reserved for Paul alone. The context of this passage demonstrates that 
the experience described in Galatians 2: 20 must be the experience of every 
genuine believer. 
86 
Another passage which throws light on this matter is 
Galatians 5: 25: "If we live by the Spirit, let us also walk by the 
Spirit. " The expression "we live by the Spirit" refers to a vital 
spiritual fellowship, a mystical union. 
87 
Since the verb is in the 
plural, it is understood that the Spirit gives the power which operates 
in all who believe and commit themselves to God. In the Apostle's 
thinking this faith-union Lth Christ is open to every believer as well 
as to groups of Christians, 
$$ 
85. Galatians 2s20. Cf. Philippians 1: 21. 
86. Comp. II Corinthians 13: 5 and I Corinthians 6: 17. W. A{organ, 
The Religion and Theme of Paul (Edinburgh: T. & T. Clark, 1917), p. 119. 
87. E. D. Burton, A Critical and Exegetical Co tart' on the Epistle to 
the {}alatians, p. 322. H. N. Ridd os, The Epistle of Paul to the Churches 
Tha s a, 'frans. Iienx ' Zylstra (The NewTntern-a-TT när CoMeMr on e New 
stamen-t. Grand Rapids, Michigan: 3lTi, am-moans Publishing Comp n 
1ý , p. 210. 
88. Cf. Galatians 3: 28 and U Corinthians S: 17. 
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Idhile the believer's death and resurrection with Christ is the 
beginning of fellowship with Him, there is, also a continuing aspect Which 
-is an essential part of a transformed life. To Paul the Christian has to 
die daily. Thus the Apostle declared: I've are ... always carrying in 
the body the death of Jesus, so that the life of Jesus may also be 
manifested in, our bodies. For while we live we are aw rs being given 
up to death for Jesus' sake, so that the life of Jesus may be manifested 
in our mortal flesh" (II Cor. 14: 10-11). This is an aethicalu dying and 
demonstrates Paul's mysticism to be essentially ethical. 
89 
Moreover! 
the process of dying and living with Christ is repeated until the final 
goal- of the resurrection of the dead is attained (Phil. 3: 10-1], ). 
In referring to the experience of union with Christ, Vincent 
Taylor assertss90 "The essential condition is that the old selfish ego 
is dethroned, and is replaced by the Christ-self, the personality in 
f 
which Christ 'lives'. " For the believers all is in Him, and whether 
they live, or whether they die, they are always in Christ. In fact, 
like individuals, Paul maintains that the church as a whole is in Christ 
(Rom. 12: 5). 
In' addition, Paul can say, "Now you are Christ's body and each of 
you a limb or organ of it's (I Cor. 12: 27, N. B. B. ),. "So you, my friends, 
bäve died to the law by becoming identified with the body of Christ, 
and accordingly you have found another husband in him io rose from the 
"89, Ernest Best., One Body in Christ, p. 16. W. Morgan, The Religion 
and Theology of Paul, pp. 120 1. 
90. Forgiveness and Reconciliation, p. 3.18. 
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dead, so that we may bear fruit for God" (Rom. 7: 14, p N. E. B. ). Becoming a 
member of the Body of Christ, John A. T. Robinson stresses, 
91 
should be 
understood as referring to the unioh of the believers with a person, 
Jesus Christ, and not with a society. The Apostle uses the term (7-0/4.0c 
to assert that Christians are in fact the Body of the risen Christ. As 
attested by Dr. Robinson: 
92 
-Paul uses the analogy of the human body to elucidate his 
teaching that Christians form Christ's body. But the analogy 
holds because they-are in literal fact the risen organism of 
Christ's person in all its concrete reality. What is 
arresting is his identification of this personality with the 
."fs ChUrCh 
It. is almost impossible to exaggerate the materialism and 
crudity of Paul's doctrine of the Church as literally now the 
resurrection body of Christ. ... His underlying conception is not of a supra-personal collective, but of a specific 
personal organism. Hevis not saying anything so weak as that 
the Church is a society with a common life and governor., but 
, -_that its unity is that of a single physical entity: disunion is dismemberment. 
In this manner, Dr. Robinson emphasizes that the believers are not "like" 
Christ's body, but they are actually the physical complement and extension 
of the resurrection body of Christ. 
Of course, this scholar has made an important contribution to our 
'understanding of the Pauline doctrine of The B; however, R. F. 
Ilettlinger is probably correct in pointing out. that Dr. Robinson 'appears 
Ito"-have, overdrann his argument in his virtual. identification of the 
Re zsurrection Body of Christ and the Church. Fiettlinger declares: ``' Hat. 
Paul speaks of the . Church . as growing 
into the fulness of the Body (Epb. 
, 
4: 3.1 -16; cf. 2: 20-22); but be can hardly, mean that the Resurrection of 
"- 
91. The Ead PPS 49 if. 
92. Ibid., p. 51" Cf. L. S. Thornton, off. at-, P. 298. 
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Christ is yet incoaiplete. n93 It would be more correct to say that the 
corporate Body add Christ are not regarded as identical, but because the 
corporate personality exists only through Christ and is ruled by Him, it 
inheres in Him. 94 
Paul's thought concerning the Christians being the Body of Christ 
leads on to the conclusion that the believers really died and were raised 
with Christ, and that the resurrection body is not any individual gift 
bestowed on each one at death, but is the corporate Christ into whom they 
are baptized. By becoming members of the Body of Christ they receive the 
powers of the age-to-come which go forth from Christ. In union with Christ, 
the mind, the feelings, and the will are stimulated and engaged. So the 
glory of Christ's resurrection body can and must shine out of His members 
because "we all reflect as in a cirror the splendor of the Lord-"95 By 
being Rbaptizea into Christ,  they are associated with Christ's work for 
men. The purpose of God and the personal interests of the Christians are 
superimposed one upon the other. The believer dies, is buried, is raised 
and lives with Christ, and he fixes his hope in steadfast faith upon the 
93. "2 Corinthians 5: l-10, " p. 188, n. 3. In reference to the same 
subject C. F. D. Houle questions the position found in Rýbinsonls monograph, 
The Bodys, by asserting: "Dr. Robinson's denial. of Cr W, A. -. as a term 
oi viduality (p. 12 11o. 1) is possibly too sweeping: we ought, perhaps, 
to have it both ways. " Cf. C. F. D. Houle's book review of J. A. T. Robinson's 
Theme, Jam., Iv (1953), pp. 74 f. 
f ., 
9It. Roy A. Harrisville, "Bultmann's Concept of the Transition from 
Inauthentic to Authentic Existence, " Kerygma and H, eds. Carl, M. 
Braaten and Roy A. Harrisville (New To :A '-d-on Hess, 1962), p. 226. 
w. k .. 
95.11 Corinthians 3: 18r N. E. B. J. A. T. Robinson, The Bsp. 73" 
Cf. V. -Taylors Forgiveness. and Reconciliation, p.. 119. 
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consummation of this age when God shall be all and His will be done orir 
earth as it is in heaven. 
The Origin of Paul's Mysticism 
There are several interpretations concerning the origin of the 
Apostle's Christ-mysticism. As some see it, the concept of dying and 
rising with Christ as found in Paul probably came from the mystery 
religions. 
96 
These writers attempt to bring out the similarity between 
the initiation of the devotees of certain mystery cults in receiving a 
type of union with their lord and the experience of the Christian believer 
in being united with the Risen Christ. Since this matter has been dealt 
with in detail earlier in this dissertation, it will not be necessary to 
go into a lengthy appraisal of their arguments here. 
The suggestion that Paul is manifestly influenced by the mystery 
religions may appear plausible until the extant sources are studied. 
However, after considering the primary sources, one becomes aware of the 
fact that this suggestion. cannot be substantiated with any certainty. 
For example, according to Apuleius1 Metamorphoses (150 A. D. ), the central 
act of the Iliad initiation is a death which issues in life. However, 
this is vastly different from the Pauline idea of dying and rising with 
, 
Christ, because the 14&c initiation is only the promise of immortality 
which does not result in power over sin and it is openly admitted to be 
lacking in permanent sufficiency for Lucius himself underwent two other 
96. ' Vide R. Bultmann, Theology of the flew Testament, 2,139-1110. 
R. Kaitee=stein, Die hellenistischen r Brien re11`ý g1 nen, pp. 45-46, 
1117A25. Wilhelm Wisset, x os-Christos Göttingens Vandenhoeck & 
Ruprecht, 1921), pp. 113-120. 
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initiations after this one. 
97 The Isi4c initiation does not present the 
New Testament teaching of regeneration. Furthermore, the idea of ritual 
dying and rising seen in the taurobolium of the cult of Cybele and Attis 
as well as the symbolic death and rebirth in A Mithras Liturgy are both 
from sources dating no earlier than the fourth century A. D. 
98 
Therefore, 
from the facts which are at hand, these sources are inadmissible as 
evidence for the period of primitive Christianity. 
Even if a person is not convinced by the argument from chronology, 
it must be remembered that Hellenistic mysticism is founded on the idea 
of absorption into the Divine while Pauline mysticism on the concept of 
fellowship with God. It is impossible, according to Albert Schweitzer, 
99 
to find in Hellenistic literature parallels for the characteristic phrases 
"witch Christ" and "in Christ" which' make up the very heart of Paults 
religion. In outlook, Paul is poles removed from the mysteries. His 
stress of faith and ethical life indicates an opposition to any strong 
link with the mysteries. 
Infthis era of "parallelotaania, "1 not only can the initiation 
cere*onies of the mystery religions be pointed out as a possible source, 
97. Metamo hoses XI, 27 and 29. Vide supra in the section on "Isis 
and Osiris- erap s' in Chapter I. Professor V. 7ac; ono for). cit., PP. 387, 
3971 Jeves that this symbolic death in the ritual really Tooks forward 
. 
to . natural 
death and the transmigratiau of the soul. 
OFD. ' .. 
98. Fcr a discussion of the entire problems see the section entitled 
"Rebirth in the Mystery Religions" Chapter I. 
99. The Mysticism of Paul the Apostle, p. 16. Cf. A. Idygren, 
Conmentary 
. onRomans, pp* 
f"- 
"R" "100. ' ' Samuel Sandmet, TParallelomania, " J. B_L., LTT! T (1962), pp. 1-13. 
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but the Judaic ideas sb ould also be presented. Of course, as Bultanannim 
bas pointed out, the concept of dying and rising with the Redeemer is 
foreign to Old Testament-Jewish thinking because it does not present any 
cultic acts based on the fate of the Deity and intending to bring its 
effects into the present.. On the other hand, it is possible that the 
idea of the future "resurrection of the ideal Israel" found in Ezekiel 
37: 1-1U may have contributed to the foundation upon which the Apostle's 
concept was built. 
02 7here are also ideas in the Rabbinic literature 
which could have been a part of the background of Paul's thinking. Such 
an idea is found in a statement by it. Camaliel (90-130 A. D. ) in 
b Sanhedrin 91a in which the resurrection from the dead is described as 
being similar to the creation of man in the mother's comb and to birth. 
103 
It is not too difficult to see how a person with the mind of Paul could 
have possibly transferred this eschatological thought to the present and 
applied it to rising iit th Christ whereby the believer receives 'new life 
here and now. 
Even more Convincing is the suggestion by W. D. Daviesl4 that 
Paulos conception of the dying and rising with Christ is derived from the 
101. Theology of the New Testament I. 110. 
102. C. 11. Dodd, The Apostolic PreacbIng and its Developments, p. 60. 
Vide supra at the treatment Ezekiel 37: 1-14 sec tion on "? he 
ept of Return, " Chapter II. 
-:. 103. Vide supra in the section entitled "The Resurrection Bade Parallel 
to Creation-in the Womb" in "Rabbinic Judaism, " Chapter II. 
-. -1 104. Paul and Rabbinic Judaism, pp. 107,110, n. 1. Cf. V. L.. Enox, 
st. . 
Pau1. andt e "&hur--c ET-the Gentiles (Cambridges Cambridge University 
Preäs 19 s PP. 
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same world of thought as is indicated in the liturgy of-the Passover. 
Just as the true Jew is one who personally. appropriates the historical 
event of the Passover, so the true Christian is one who re-enacts in his 
Dirn experience the life of Christ. However, since Paul's conception of 
rising with Christ in Romans 6 is an exposition of salvation. which is 
founded on faith in Jesus Christ and which is presented in terms of the 
teaching of the early church as contrasted with that of the synagogue, 
it seems wise to look elsewhere for the basic origin of Pm11! s mysticism. 
o5 
The Teaching of Jesus and that of the Early Church 
Although a number of scholars disavow that the mystery cults are 
the background of Paul's mysticism, not many have offered constructive 
information as to the probable source. In discussing the root of Paul's 
thought in this matter, it must be remembered that Christian baptism 
incorporates the historic gospel of Christ crucified and raised 
06 Thus, 
i .4 
the association of baptism and dying with Christ in Romans 6 may be rooted 
in Jesus' own sayings: 
Are you able to drink of the cup that I drink, or to be 
baptized with the baptism with which I, am baptized? 
(Mark 10: 38) 
and 
i have a baptism to be baptized with; and how I au 
constrained until it is accomplisbed2 (Luke 12: 50) 
The fiord "baptism" in the Lukan passage, as declared by 'E. F. 
Scott, lo7 is not a purely figurative expression but also has an analogy 
&1-105. W. L. Knox, St. Paul and the Church of the Gentiles p. 98. The 
form which Paul's nystTa n to. ooo; 'F as Air rreetirs a7ff37Ms _e 
Meaning of 
Christ for Pauls p. 3619, "indicates that it had little affinity with any 
ýrnal types either in Judaism or paganism. " 
106. W. F. Flemington, The flew Testament Doctrine of Baptism (London: 
S. P. C. K., 1953), p. 73. .... 
107. The Kingdom and the Messiah (Edinburgh: T. & T. Clark, 1917), 
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with the rite of baptism itself. Just as Jesus' baptism inaugurated His 
ministry in Palestine, so the baptism He was to undergo At Calvary would 
mark the beginning of a fuller activity, unhampered by the conditions of 
His earthly ministry. If this interpretation is correct, then it was Jesus 
Himself who first forged the link between the ideas-of "baptism" and "death. " 
Apparently Jesus considered the Cross as the consummation of a baptism which 
began in the Jordan 1 en He was consecrated to the work of the Suffering 
Servant of the Lord. 
108 
Paul's linking of baptism with the idea of death 
probably has its origin in Jesus' own teaching. 
109 Jesus calls Hie death 
a-baptism, and Paul in turn calls our baptism a death that has its 
fulfillment through the Crucifixion. Certainly, the ingredients from 
sich Paul or other Christians could have developed the relationship of 
baptism and death can be'found in the teaching of Jesus. 
In connection with the origin of this doctrine, it is impossible 
for ý us to knoºr:. how much teaching lay behind Paul+s - mysticism as contained 
pp. 227-230. 
108. ' J. A. T. Robinson ["The One Baptism as a Category of New Testament 
Soteriology, D S. J. T., VI (1953), 'pp. 259 and 267, respectively] comments: 
"The baptism of Jesus is His whole existence in the form of a servant, all 
that is included in His being upon earth #not. to be ministered unto but to 
minister, and to give his life a ransom for many' (Hark 10: I5)" and ".. . 
Christian baptism is none other than the great baptism of Christ now made 
individtivaUy effective. " Cf. A. M. Hunter Paul and His Predecessors, 
p. 136. E. F. Scott, The Kin om and the Ate ms p. " 7. 
109. W. F. Flemington, 
, 
o, P,. cit.,, p. 32. J. A. T. Robinson, 22. cit., 
S. J. T., Vi(19S3)s PP- 258-243. n fact, Dr. Robinson (Pp. 257=27147 
e onstrates that the doctrine of Christ's death as a prevenient grid all- 
inclusive baptism is a soteriological category common to every important 
literary tradition in the Neve Testament (Mark, Q, John, Acts, Paul, the 
Pastorals, Hebrews, Peter and the Apocalrpsee). Cf. B. Stauffer, New 
Testament Theolo , p. l50. 
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in his epistles which are not extant. However, it is very interesting that 
he uses the language of dying and rising with Christ in writing to two 
churches (Ronge aW t olossae) which he had not visited. In these epistles 
he does not appear to have to justify his terminology, however startling 
may have been the content he put into it. 
Accordingly, H. G. Marsh 
3.14 believes that Paul's mysticism was an 
outgrowth of the early church's teaching concerning the gift of the Spirit 
in baptism. Since the doctrine of the gift of the Spirit in baptism was 
accepted in the early Christian communities, it is probable that this 
teaching cantribated, to the formation of the Apostle's mysticism. In his 
doctrine of union with Christ., the Apostle makes use of ideas which resemble 
those set forth in an element ofthe Lord's teaching found in the Fourth 
Gospel. Notice, for example; the ; allegory of the vine and the branches 
(25: 1 ff. ) and the passage where Jesus affirms that He is the "living 
bread"-which "a man may eat, and never die" (John 5: 5O-51,2i. B. ) 
:°j In another metaphor Jesus appears to point out that the future 
insurrection is contingent upon a present union with His life: 
-. In truth, in very truth I tell your, unless you eat the flesh 
of the Son of man and drink his blood you can have no life in 
Ä 'you. Whoever eats my flesh and drinks my blood possesses 
eternal life, and I will raise him up on the last day. 
, z-: (John 6: 53-5i , N. R. B. ) 
By the, act of eating the bread and drinking the wine in the Eucharist, 
the union iai. th Christ is symbolized in which the believer, ' as Jesus 
sa+ys$ "abides in me, and I in him 
1, 
110. . cit.., PP- 139-142- 
M. John 6: 56. Cf. W. F. ý Howard, "The Gospel according to St. John" 
(Exegesis Commentary), I. B., VIII, 573" 'Vincent Taylor (Forgiveness and 
Reconciliation, p. 122 fites: "In substance the Johannine" mysticism 
closely resew es the Pauline mysticism, the principal differences being 
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Another connection between the teaching of the early church and that 
of the Apostle is seen in the Adam/Christ theology. As has already been 
discussed, the concept of the Second Adam is found in the Synoptic 
Gospels. 
112. This concept is seen in connection With the designation 'Son 
of man. " In using the title "Son of man, " Jesus appears to understand 
that He represents humanity and that this designation shows His oneness 
with humanity. In applying this designation to Himself, Jesus probably 
connected His work in some way with the divine creation of man and with 
Adam. As the Son of man, Jesus set out to create a new humanity, a new 
"Adam, " the corporate Son of man. Moreover, the sufferings and death of 
Jesus made possible the birth of the new humanity. 
It is not a difficult transition from this teaching to Paul's 
concept of being in union with Christ. To Paul, Christ is the new Adam, 
the representative of the new humanity (cf. Rom. 5: 12 ff. ). In Christ 
sin and death are overcome. Those who believe in him are justified and 
receive "life" (Rom. 4: 25; 5: 16 f., 19-21). They are £V 
do ON 'T , which means that their lives are determined by the 
salvation event in Christ. By placing these ideas beside each other, 
it can be seen that there is a possible connection between the Adam/Christ 
. theology in the early church and 
the Apostle's teaching about union with 
that the fc rmer also discloses itself as a God-mysticism and does not make 
use of the dying` and rising with Christ. " Correcting the later part of 
this statement, ' Professor J. S. Stewart [A Man in Christ, pp. 171-1731 
bas' effectively pointed' out that for Paul`beeTr-j uni e 'to Christ is being 
, united to the living Cod. 
1)2. Vide bra in "The Idea of Newness, " Chapter III. 
l l-`ß: 4 U3. Canter Wagner., E" cit"s P. 303. 
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Christ. For this reason, R. Newton Flew can assert that Paul takes up 
the early teaching of a corporate relationship of the community with 
Christ and interprets it by his Christ-mysticism. 
From the foregoing discussion, one is placed in the position to 
see the connection of Paul's mysticism, not with the Hellenistic mysteries, 
but with the teaching of Jesus sind that of the early church. Yet, there 
is a second source which contributed to the formulation of Paul's mysticism. 
Paul's Personal Experience 
Not only was Paul influenced by the teaching of the primitive 
church, but his Christ-mysticism is also the result of his own personal 
experience. In an article found in The ository Times, William E. 
Wilso. 115 affirms that the Apostle's conception of dying and rising again 
with Christ U firmly rooted in Paul's own experience. As this conception 
occurs in Romans and Colossians, it appears to have taken, Wilson asserts, 
ä'definite form of expression thoroughly familiar to the Apostle himself 
and possibly also to his readers. 
3.16 
It is pointed out that this concept 
does not occur in the Apostle's earlier epistles (I and II Thessalonians 
and I Corinthians), even in two places where it might appropriately be 
1111. Jesus and His Church, pp. 54,58. Albert Schweitzer presents 
a similar viewi Te Mysticism of Paul the Apostle,, p. 143. 
115. "The Development of Paul's Doctrine of Dying and Rising Again 
with Christ, " . T., XLII (1930-1931), 562-565. Cf. William Sanday and 
A. C. Headlamp A Critical and Exegetical Commentary on the Epistle to the 
Romans, P. 162. - 
316. p. cit., F-V. T., XLII (1930-1931), 563" Theo fission of 
Ephesians ere'remons atees. that Wilson does not consider it authentically 
Pauline. 
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mentioned. These two places are I Corinthians 6: 111 and 15: 22 where 
the resurrection of Jesus Christ and the resurrection of the believer at 
the End are placed parallel to one another. Yet, there is no suggestion 
of a present experience in either passage. 
On the other hand, the doctrine does appear in II Corinthians 4: 10, 
1 il&. However, when these verses are read in the context oP chapters 4 and 5 
in which Paul speaks of bis intense troubles and of seeing a deeper life 
opening up for him than he had previously known, the following impression 
3.16 
is gained: 
. the conclusion is strongly suggested that the true source 
of this doctrine is not the Mystery Religions (though, of course, 
he may have known something about them, and that knowledge may 
,. almost unconsciously 
have influenced him), but a definite concrete 
experience of mortal distress and vital succour, throughout which 
be a known the presence of Christ in peculiar strength and 
vividness. 
For this terrible experience, William E. Wilson postulates that not long 
before leaving Ephesus to journey by way of Macedonia to Corinth, Pail had 
been arrested and condemned to death, and then, by an act of Providence, 
119 
released. 
William E. Wilson's suggestion of an Ephesian imprisonment as giving 
opportunity for formulating the idea of dying and rising with Christ is a 
peat explanation for the origin of this thought in Paul's mind. But if 
one cannot be absolutely sure that Paul was actually imprisoned at 
117. Flowever, Paul's rsticisn is definitely set forth 'in Galatians 
2: 20. ' 
118. E.. T., XLII, 563-564. (Italics mine. ) 
1119. This Interpretation agrees with Janes fioffatt's translation [A 
New Translation of the Bible (New York: Harper & Brothers, publishers 
I55 223 6771y-Corinthians 1: 8-10 in reading the passage as a 
personal experience. 
267 
Ephesus#120 then where is the bedrock foundation-of Paula doctrine of 
union with Christ? The answer to this question is found in Paul's personal 
experience of conversion. 
From the time of his conversion on the Damascus Road,,, Paul was 
convinced that Jesus, who was crucified and buried, was now alive. This 
caused him to revaluate the redemptive significance of Christ's death and 
resurrection for the believer. The Apostle's conversion was the foundation 
upon which his doctrine of union with Christ developed. 
121 
Add to this 
foundation the Apostle's daily living out this faith-union with Christ 
in all kinds of circumstances and one catches a glimpse of the profound 
meaning of being united with Christ. Through his own fellowship with the 
sacrifice and suffering of Christ, Paul came to express the idea by 
saying: nI have been crucified with Christ; it is no longer I who live, 
but Christ who lives in me,; and the life 'I now live in the flesh I live 
by faith in the Son of God, who loved me and gave himself for me" (Gal. 
2: 20). Paul believed that he had cane to be "in Christ" and Christ "in 
120. C: H. Dodd, [New Testament Studies (Manchester: Manchester 
University Press, -1953)x' PP- t9-1O6 very skillfully pointed out the 
weaknesses in the argument of 0. S. Duncan [St. Paul's hesian Mim 
(London: Hodder and. Stoughton, Limited, 192 T, f pp, 59 ff. j concerning an 
Ephesian imprisonment. - 
121. Elias Andrews, The Meaning of Christ for Paul, pp: 83-91. Cf. 
James S. Stewart, A Man in Christ, pp. iýI, 167: haurice Goguel, The 
Birth. of Christian-ii , trans. . C. Shape (New York: The Macmillan 
Company, 79-54)# p. 245.. H. G. Marsh, op. cit., p. 141. Nowhere else, 
according to R. H., $trachan '[The 'Secon E fistle of Paul to the Corinthians, 
p. 119]p than in II Corinthians 





him. " He had become incorporated into the Body of Christ. Now he was a 
part of the new humanity, the new Adam. This had come about by his sharing 
in the death and resurrection of Christ. 
Therefore, if Paul were imprisoned at Ephesus, this "experience of 
mortal distress, " as Wilson describes it, may have been the point at which 
the idea of dying and rising with Christ solidified in his thinking. 
Nevertheless, the basic foundation of the doctrine of dying and rising 
with Christ is found in Paul's conversion on the way to Damascus and in 
his continuing, intimate communion with the crucified and risen Lord under 
all the varied circumstances of the Apostle's, life. These factors-account 
for'the development of this concept which came to have a definite place 
in Paul's soteriology. 
The Relation of Baptism to Rising with Christ 
After studying the comparatively few, but significant, references 
to baptism which occur in the Pauline epistles, 
122 
one is impressed with 
the fair-minded and accurate appraisal of this subject given in a statement 
123 
by A. M. Hiunter: 
The general impression given by Paul's language [concerning 
baptism] is that, like most ancients who did not clearly 
ý'-` , distinguish between the sign and the thing signified, he 
3-' 'hesitates between the symbolical and the sacramental modes 
of thought. At all events, faith is the necessary prerequisite 
of baptism. 
122. Cf. Romyins 6: 3 ff.; 'I Corinthians 1: 13. -17; 66#11; 10: 1-3; 12: 13; 
15: 29; Galatians 3: 2?; Colossians 2: 12, -and Ephesians 5: 26. - 
123. ' Paul and His Predecessors, p. 67. "Likewise, J. Weiss, The 
His or -7FlmMv'e-'liras ian. ty, II, 635. Cf. H. A. A. Kennedy, t. Paul 
aril the Mystery-Religions, pp. 220-228,2111-255. C. A. A. Scott, Christianity 
76-cording o St. Paul {Cambridge: Cambridge University Press, 1, 
pp. 99-1-33- 
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To this should be added the conclusion of H. G. Marsh124 concerning the 
relation of baptism and rising zdth Christ as found in the sixth chapter 
of Romans: 
Faith and the baptismal conception are joined in an indissoluble 
union. However different the two ideas may seem to be, Paul 
links them together "in 'a perfectly real if undefinable way, " 
to quote a phrase of Wrede, which aptly expresses the connection. 
... How far faith and the ritual act affect each other in 
producing the experiences associated with baptism we cannot tell 
since the apostle gives no indication. 
These-carefully-worded statements give us a basis -with which to begin 
considering Paul's thought in this area. One item is important: in order 
to remain true to Paul's point of view it is necessary to adhere to the 
categories of thought as contained in his epistles. 
In Romans 6: 3 ff. and Colossians 2: 12, baptism is described as a 
burial of the believer with Christ and a resurrection with Ihn into 
newness of life. 
125 
From the words "Do you'not know that .. ." in 
Romans 6: 3; it appears likely that Paul was referring to an idea which 
would even be familiar to the church at Rome where be had never visited. 
26 
1214. Op. it., p. 113. Cf. W. Wredes Pauls p.. 122. 
125. Ephesians 2: 4-7 does not mention baptism. However, because this 
passage is similar to Colossians 2: 12-13 (F. W. Beare top. cit., I. B., X, 
6381 describes Ephesians 2: 4-7 as an expansion of Colossians 2: 1377othe 
thought of baptism may be implied in Ephesians 2. On the other handj. 
Galatians 2: 19-20 exhibits the fact that dying with Christ can be described 
by Paul without identifying it with the baptismal experience, Cf. H. A. A. 
Kennedy, St. Paul and the Mystery-Religions, p. 212. 
^*ý i26'. ' of course, these words could be interpreted as only a trait of 
style; however, this interpretation, appears unlikely at this point. 'Cf. 
W. ̀ F. Arndt and F. W. Gingrich, oP. cit., p. 11. Karl Barth, The Epistle 
to `the Romans, p. 193. James Denney, "St. 'Paul's . Epistle 
to the Romans" 
(Vol. - The F ositor's Grp Testament; New York: George H. Doran 
Company, n. d:, p. 632. 
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Since the earliest Christian baptism was by iim ersion of believers, the 
first-century Christians remembered vividly their own experience of baptism 
and they-or at least some-noticed the likeness of the stages of baptism 
to the fate of their Lord. 
27 
Moreover, when men truly realize the mercy of God offered in the 
death-and resurrection of Christ, they may appropriate this grace by a 
response of faith. 
128' 
There is: nothing automatic about baptism But "the 
only thing that counts is faith inspired by love" (Gal. °E 6, N. E. B. ). It 
is through faith that Christ takes upýHis abode in the believer's heart 
(Eph. 3: 14). According to Colossians-2: 12j, by faith and by baptism the 
believer has become united to Christ in a %zay and to a degree which 
involves his having died with Christ and been raised with Christ to new 
life. 
In his presentation of baptism as the beginning of a new life 
through union with-Christ, Paul declares: 1 "we who died to sin ... 
have been united with hint in a death like his . '. ." and "our old self 
was - crucified with him so that 'the ' sin feil body might be destroyed and 
we, might 'no longer be- enslaved 'to sin" (Rom. 6: 2,5,6). It is not the 
body, biologically speaking, which is-killed, but the body as the seat 
or. 'ain j, the' unregenerate self. ' In this gray, the convert passes out of 
127. A. Deis smann, Paul, pp. 182-183. J. Weiss, The Histor of 
Primitive Christianity, 1172-173. 
14 yý 
l28. µ,. '" C. A. A. 'scott, Christian it '`'accordi to, 'St. Pauiv °p. 98, see 
also pp. 99-122. W. D. Davies  
Saul ands abbini Judiisrn,. pp. 98-991 deals 
with A. Schweitzer's view [Paul acid His - Inter reters, p. 225] of dying. and 
rising with Christ by `showing 'it nacýTequacy es' n 'its failure to give 
proper weight -to 
the. role which faith plays 
Sin 
Pa4l s teaching. Cf. J. A. T. 
Robinson, "The Bam, ' p. `79, ' n. 1. 
"x- 
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the reign of sin and enters into the reign of righteousness where he is 
commanded to fight earnestly against sin. Being united [ Q'Uoc- Ov To s 
with Christ suggests that just as a lieb becnmes grafted into the life of a 
tree so the Christian becomes "grafted into" Christ. Paul recalls the 
meaning of baptism to the minds of his readers to show that a Christian is 
one who at a particular moment died. 
129 
Then, the image of burial (6: 4) 
is included so that the argument. abou t death to sin Will be given due 
emphasis. 
In Romans 6 and Colossians 2 dying and being buried with Christ 
is described in connection with baptism. Paul explains that baptism makes 
. possible the participation of the believer in the death of Christ in 
anticipation of resurrection with Christ. This unique manner of thinking 
is not just an image but a description of a reality of the present. In 
dying änd rising with Christ, the false ego of the individual finds its 
end there and his spiritual life has its beginning. Since the chief 
, emphasis of 
the Hellenistic religions was not moral and ethical, the 
, entire trend of this Pauline thought speaks out against connecting 
. 
Christian baptism with the mystery., religions. 
130 
In the Pauline epistles, the man who emerges from the baptismal 
water is the same as the one who was plunged into it, except that he is 
129. The use of the aorist of 
PUTO 
p º) 6'KL P in Romans 6: 2 means 
point action and suggests that Paul probably has a definite moment in mind. 
Cf. also Galatians 5: 2I: in G. S. Duncan, The Epistle of Paul to the 
Galatians (M. N. T. C.; Nev York: Harper and Brothers, bu s, ers, -1730, 
p" l7§-130., 
W. F. Flemington, o2" cit., p. 78. A. D. Nock,, "Early Gentile 
Christianity and Its Hellenisticackgrourid, " p. 116. W. D. Davies, Paul 
and Rabbinic Judaism., p. 91. C. H. Dodd, The, Epistle of Paul to the Moans,, 
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dead to sin and alive to God. This does not mean that he becomes sinlessly 
131 
perfect, but it connotes that be is no longer enslaved to sin (Rom. 
6: 6,15-23). To enforce his point even further, Paul suggests that the 
believer is freed from the bondage to sin as a power and a ruler. By the 
work of Christ, sin is vanquished. In this way, sin no longer has dominion 
over those who through faith belong to Christ. The believer has found 
another Lord, to whom he stands in obedience. For the same reason, Paul 
can say to the Christians: you are no longer enslaved to sin (Rom. 6: 6); 
therefore, fight against sin (6: 12). For Paul, the death to sin signifies 
that the power of sin over the believer is broken and he begins to share 
the risen life. 
To farther enforce his point,. Paul suggests that just as going 
down into the baptismal' water symbolized a sort of burial, so coding up 
out of the water represents a sort of resurrection. By Christ's 
resurrection, the believer is thus restored to new life and this quickening 
takes place here and now although as yet in a hidden manner (2 Cor. 14: 10 
ff. ). By being "baptized into Christa (Rol. 6: 3), the person is incorporated 
into Chriat's death and resurrection which brings about an entirely new 
Life. In other words, the believer thereby is made a member of the Body 
of Christ (Rom. 12s4-5). Man is not at present magically transformed into 
a celestial being, but bfr union with Christ he shares in the victory of 
Jesus Christ over death. 
132 By being incorporated into Christ, a new 
131. As R. Reitzenstein [Die hellenistischen Mysterien-religionen, 
pp. 259-260J asserts. On the other hand, compare Anders gren, Commentary 
on moans, pp. 240-24 5. Cf. I Corinthians 3: l-3. 
132.0. Cu11mann, "The Proleptic Deliverance of the Body according 
to the New Testament, " The Early Chin, p. 168. 
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solidarity is begun which is ccntinually being built up between the 
believers and Christ (2 Cor. 3: 18). This gradual transfornation of the 
believer from baptism onwards shows that the final resurrection is a 
triumphant completion of that which has Cone on before. To those who 
belong to Christ God "has set his seal upon us, and as a pledge 
(3i rr. 4,8 wý ) of what is to cone has given the Spirit to dwell 
V #0 
in our hearts" (II Cor. 1: 22, N. E. B. ). The ones who have received the 
glorious liberty of the children of God have "the first fruits, * 
( of Tro'P )M } of the Spirit" as they wait for the final redemption 
at the parousia (Rom. 8: 23). By union with Christ's death the believer 
"shall be united" (future tense) with Christ in a resurrection like his 
(Rom. 6: 5). In this sense baptism is an anticipation of the believer's 
final destiny. Although Romans 6 is primarily concerned with the new 
life in this age, the emphasis in verse 5 also seems to include the 
resurrection at the end of this age. only at the consummation of this 
age will the effects of the resurrection of Jesus both for individual 
believers and for humanity as a whole be seen in their full extent. 
133 
133. II Corinthians 416 f. J. A. T. Robinson, "ire Body,, p. 81. 
ýý 
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Ix. NEW CREATION 
According to Paul, becoming a Christian weans a radical separation 
from the type of life which a person has lived formerly. A person's life 
prior to entering the faith has an entirely different set of values from 
those held by a true Christian. To Paul a person's pre-Christian status 
is to be contrasted with his Christian life in the same way as death is 
to life (Ephesisns 2: 1,5), as despair is to hope (2: 12), and as darkness 
is to light (5: 8). With this estimate of both conditions of life, it is 
implied that the previous life is insufficient and obsolete; whereas, now 
that which is new has come. 
The distinction between the previous existence and the life after 
conversion is described by Paul through the use of some significant 
metaphors. - Two of these are related to each other and will be considered 
in this section and in the following section of this chapter. They are 
the Apostle's thought concerning new creation and renewal. Of course, it 
shall become evident that he sometimes employs two different figures of 
speech in one passage of his letters. For this reason: one portion of a 
passage will be emphasized in connection with the topic of one section, 
while another portion of the same passage will be stressed in another 
section. For the sake of systematic treatment, the related metaphors 
will be-'grouped together. 
Under the topic of new creation two basic ideas must be considered. 
one is the concept of the "new man" and the other is that of 
KaltvPJ I<rs "#$ 
X75 
THE NEW MAN 
Paul's concepts of the old sad the new man are used as a vivid 
contrast to present the idea of the new creation. The thought of the 
"new man" occurs in foiir passages: Ephesians 2: 14-16, ' Colossians 3: 9-11, 
Epbesians 2: 10, ' and -Ephesians 4: 22-24. As the' discussion progresses the 
reason for this order of treatment Kill become apparent. 
hesians 2: 14-16 
One passage which speaks of the creating of the new man is found 
in Ephesians 2: 14-16: 
For he is our peace, who has made us both one and has broken 
down the dividing wall of hostility, (15) by abolishing in 
his flesh the law of commandments and ordinances, that he 
might create in himself one new man in place of the two, so 
making peace, (16) and might reconcile us both to God in one 
body through the cross, thereby bringing the hostility to an 
end. 
According to this passage, the enmity in the world was changed for the 
Christian to peace because of the transformation made possible through 
Christ. In Christ men are no longer split up into exclusive systems 
because Ike has made them into a unity. 
' When men are in Christ or with 
Christ2 there are no longer hostilities which stand like a dividing wa113 
1. 
ý 
Cf. AU -r-ö s ydýo 
ä 1Toi 1) (1 D&3 T0 c 
P rit%o "- cv (Ephesians 2: 14). 
,.. 2. Ephesians 
2: 10 and 2: 5-6, respectively. In I Corinthians 1: 9 
there is a related idea: "you were called into the fellowship of his 
son. " 
3. This term probably refers to the stone balustrade-which separated 
the court of the Gentiles from the inner court of the Temple. Cf. Walter 
Lock, The istle. to the Ephesians (Westminster Commentaries. London: 
Methuen & Co., Ltd., X29 )"s p. 32. 
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between men, because they are made into one new man. The distinction 
between Jew and Gentile, therefore, is no'longer valid. in Paul's 
interpretation of'Christianity. 
Since both }dews rand Gentiles were dead through their trespasses 
(Eph. 2: 5), it was necessary that both be reconciled to God (2: 16). The 
Gentiles did not have to become Jews or vice versa, but they both were 
made anew spiritually. It was through the work of Christ that peace was 
effected between Jew and Gentile, and that men were given access to the 
heavenly Father (2: l4,18). It is also added in Ephesians 2: 16 that the 
two kinds of men were reconciled "both to God in one body through the 
cross. " The pone body" refers to the fact that those who are reconciled 
to`God'through the Cross become a part of the Body of Christ, the Church04 
This change in the relationship of men to cod implies that 
something new has happened. The important thought is expressed 'in the 
S. 
IV. ' Tovs d vo kTlQ r) CV (UTw 
z16 £vd Ked, VoV avBtltoV (gphesians 2: 15). 
i 
It should be noted that the Word KTISt%V ,:., inthis. verse as well as 
in Fphesians 2: 10 are' l4: 214 specifically designates. "the divine operation 
onfthe., sou2. "5 Here the tern refers to God's creative activity in Christ 
Jesus with regard to the inner life of man. The combination of KTl. Ttiv 
with ý Kd 1VöS -occurring - in Ephesians only in this verse-- 
exhibits the fact that the concept of the new creation-is taught here. 
z, pp. 47 r. J. A. T. Robinson, The E2d 
G. Abbott-Smith, A Manual Greek Lexicon of the New Testament (third 
edition; Edinburgh:, T. &?. arark, 1 37 j 
p. 26U. --a. W. F. Arndt and 
F. W. ý Gingrich, 22. cit.., p. 456. 
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God shows His concern for man and his destiny by making possible this new 
creation through Christ. Paul is saying that there has been a fresh 
beginning in the history of the human race by which the old division 
separating men is eliminated, and the unity of mankind is restored. 
6 
With this in mind, Paul demonstrates that. neither cir. cAmcision nor 
uncircumcision was of value, but the important matter was, that both Jews 
and Gentiles might be created into one new man in Christ. Due to the 
fact that the. new humanity is created "in himself" (Eph. 2: 15), Christ 
becomes the center of the united, new humanity. 
The creation which is referred to here is analogous, to the first 
i 
creation of God because it is "God Is handiwork" [ 7Ta 1K 1.7 
However, Christ is described here as the agent of this act of new 
creation. There had been two types of men (Jew and Gentile), but Christ 
had made out of the twain a Tf s rov )! E Vos which is neither 
Jew nor Gentile but is asingle new humanity in himself. 
8 
These Gentiles 
could well remember when those of "the' Circumcision" called them "the 
Uncircumcision. " Yet now for Jews as well as Gentiles who came into 
. 
the,. community of the new covenant there was effected a spiritual circumcision 
which is the real circumcision and is a matter of the heart. 
9 There is 
F b: J. Armitage Robinson, St. PE istle to the hesians, p., 53. 
7. "Ephesians 2: 10, N. E. B. Even Ephesians 3: 9 speaks of "God who 
created all things. " . 
4,; '" 8. , 
G. Lindeskog, - "Förnyelse, nyskape; se, nyfadelse, " p. 18. In. 
addition,, the. Christians are called Kdivov. yivos in The istle to 
Diognetus I '(The Loeb Classical Library). 
4, a 9. E. J. Goodspeed, The Meanie of Ephesians (Chicago: The University 
of Chicago Press, 1933), P VIde su r Colossians 2: 14-7 in the 
section entitled "Spiritual Resurrec ion this chapter. 
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ci 
created here an entirely different conception of humanity. The E VA 
Kd)VoV ocJd/ wfl'oV in Ephesians 2: 15 refers to the new humanity 
which is ultimately the true Churcb. 
10 
The emphatic "be" in 2: 114 demonstrates 
that Christ Himself is the basis upon which the'neu`unity is established. 
Moreover, E. F. Scott 
11 
holds that Ephesians 2: 15 implies that Christ 
becomes the prototype of the new humanity. Therefore, Christ Is the Adam 
of. a new kind of humanity. 
Colossians 3: 9-11 
A similar thought concerning Christ as the creator of the new 
humanity12 is fowxl in a passage of Paul's letter to the Colossians: 
.. you have put off the old nature with its practices (]Lj and have put on the new nature mich is being renewed 
in knowledge after the image of its creator. - (il) Here there cannot be Greek and Jew, circumcised and uncircumcised, 
barbarian, Scythian, slave, free man, but Christ is all, and 
in all. (Col. 3: 9-11) 
In verse 11 of this passage, the idea is presented again that the 
new creation brings about the restoration of the unity of humanity. fihe 
idea of the oneness of an is set forth in the story of creation in the 
10. Johannes Behm, 2. cit., T. W. N. T., III, 152. Cf. Walter Lock, 
The Epistle to the Ep sans, p. 
A. - 
11. The istles of Paul to the Colossians, to Philemon and to the 
esians, p. 172. Cf. T. K AAbVot-t, A Critic and 
_E_x_e 
ýe_t_iýca Caiaaýentarq 
on the Epistles to the hesians and G -The Colossians,, . '. 
12. Also, in the Johannine literature there is a passage which reads: 
*And. men be had said this, -he 
breathed on them, and said to them, '. Receive 
the Holy Spirit'' (John 20; 22). Concerning this verse'-1h John, C. K. Barrett 
[The' Gospel. lAccording to St. John (London: S. p. C. K., 1955), p. 45411 states: 
Mat John intended to depict an event of significance parallel to that of 
the first creati. cz of man cannot be doubted; this was the beginning of the 
new creation. " 
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Old Testament. However, according to the Genesis account, there came about 
through sin a division of mankind which is seen in the narrative concerning 
the building of the tower of Babel (Genesis 11). On the other hand, in 
the new creation of the New Testament the barriers that divide men cannot 
exist., Within the coainunity of the new creation, men are brought together 
in a new omness which is more radical than has been previously known 
because "Christ'is all, and in all. " 
13 
A similar thought is presented in 
Galatians 3: 28: "There is neither Jew nor Greek, there is neither slave 
nor free, there is neither male nor female; for you are all one in Christ 
Jesus. " Here Paul emphasizes that beneath all the differences of race, 
class and even sex, they Mars all one in Christ Jesus. " In Paults letter 
to Philemon it is evident that the master and servant relationship of 
function remains even mien both are Christians although it is significantly 
modified because both are brothers in the Lord. In Colossians it appears 
that the responsibility of social function remains but the distinction of 
14 
class is destroyed because, all men are brothers in Christ. Thus, within 
this new state of life in Christ the barriers that divide humanity are 
obliterated 
5 
Another aspect of this Colossians passage is evident in Paults 
suggestion about the creation of a new humanity by use of the figure of 
putting on the new nature. lie writes, "you have put off the old nature 
13. Cf. J. B. Lightfoot, Saint P1au11s fistle to the Colossians and 
to Philemon (1904)- pp. 216 f.. F.. F. Bruce, UCommentary -on the Feist 
Tte Co ossiansp" pp. 274 f. 
ih. Ernest Best, One B in Christ,, p. 27. 
15. - George S. Duncanp The Epistle of Paul to the Galatians,, P. 124. 
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t ärrt4u 6(1--- E. voi rov rtar\01Ia) ofVBlowrroV 
with its practices and have put on the new nature r EV 
du 0' E Vo 
Toy Vf oV ). " The metaphor of "putting on" is a vividly descriptive 
expression used by Paul; however, it was already current in the Old 
Testament and Judaism. 
16 
The use of the sorist participles here can be 
taken as a part of the exhortation, "lie not ... put off ... and 
put on. " Yet, they are more likely to be translated as the motive for 
the preceding exhortation. 
17 
Thereby, the meaning would be: do not 
continue to lie because you have put off the old nature and have put on 
the new. 
This use of the figure of changing one's garments signifies a much 
deeper change. - It means a complete renovation'in the inmost being of the 
person who is unclothed and reclad. 
18 
The contrasting terms "the old man 
16.0. Procksch t"Wiederkehr und' Wiedergeburt, " p. 12) declares that the 
metaphor of "putting onto in this passage comes from the mystery religions. 
On the, other hand, according to W. L. Knox (St. Paul and the Church of the 
Gentiles, p. 138), the use of this metaphor does not necessarily demonstrate 
that aul was dependent here upon the mystery cults because the same metaphor 
was already familiar in the language of Judaism. Moreover, in the Old 
Testament '+ there is the figure of clothing oneself with salvation (Isaiah 
61: 10; cf. 59: 17). Actually, the idea of clothing oneself is so common in 
everyday life that Paul need not be dependent upon any of these sources. 
C. R. Bultmann, Theolo of the New Testament, I, 105. 
17. Compare A. B. Peake, "The Epistle of, Paul to the Colossians, " 
ý. cit., III, 539. T. K. Abbott, Op. cit., p. 283. A. T. Robertson, ' 
op. cit., IV, 502. F. W. Beare,. "The Epistle to the Colossians, " p. 212. 
Colossians 3: 10 appears to be from a primitive Christian cätecll sm. Cf. 
W. D. Davies, Paul and Rabbinic Judaism,, p. 123. 
18. E. F. Scott,. The E Pistl. esof Paul to the Colossians, to Philemon 
and to the besians, p. 66. This thhought`may-aso` be the impricatio of 
tle -Prrodig Son returning to receive the beat robe (Luke 15: 22). Vide 
the treatment of Luke 15: 11-32 in the section entitled "A Metaphor 7- 
Spiritual Resurrection, " Chapter III. The use of the verb "to put off" in 
Colossians 3: 10 is a fcrceiul expression which gives much the sane effect 
as "our old man was crucified pith him" (Romans 6: 6). Cf. F. F. Bruce, 
"Commentary on the Epistle to the Colossians, " p. 272, n. 61. 
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and the new" denote that there is a re-creation of the entire personality, 
a thoroughgoing renewal of will. The aorist participle 
fV6u0'0l/-4 
VDI 
may even suggest that the "putting-on" is a thing to be done once for all. 
19 
While, the Colossian epistle uses the term VEos at this point to refer 
i to the "new man, " the word I(ot IV OS is employed in the parallel verse 
of Ephesians 4: 24: "put on the new nature" f kit 1V0VXV A/O w 7ro  ýý 
dOo Generally, VSo s dpposes the old from the point of view of,, tim while 
R. L sVs is fron that of quality. In this, case, however, . Roy A. 
20  Harrisville appears to be correct in stating that both os, and 
KdIV vS are synonymous in these two passages. Accordingly, both terms 
have qualitative significance here and refer to the character of existence. 
The figure of "putting on" is also found in Galatians 3: 27: "For 
as many of you as were baptized into Christ have put on Christ" 
xro l TD £VES 
roc 
r ]. This usage, according 
21 
to E. D. Burton, denotes that one who is baptized into Christ enters 
3.9. J. B. Lightfoot, Epistles to the Colossians and to Philemon (third 
edition), p. 215. T. K. A ott, j. -cTL., p. 2L3. -ý- 
20. The Concept of Newness in the New Testament, pp. 7 if. Vide his 
full. argument and investigation. On the of ehr hand, Johannes Bohm 1op. cit. 
"T. W. N. T., -III, p. 
1151, n. 151 endeavors to avoid: the difficulty. HIe point 
out that the parallelism of VCos in Colossians 3: 10 and Knives in 
Ephesians 4-24 demonstrates that both the thought of the new kind and that 
of the new time in which Christ stands dwell close together and complete 
each other. Compare a different solution to the problem in J. B. Lightfoot, 
IEpistles to the Colossians and to Philemon, p. 215., 
21. A Critical and Exegetical Comment on the Epistle to the 
ý-- -- -- calatians. p. 204. C Romans 13* . 14. 
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into a relationship to God similar to that relationship which Christ 
sustains to God. The sword EVi1 with its personal object 
P ý0-ros means that the an of faith takes on the character of X 
Christ. Therefore, when a person is united to Christ, he becomes so 
thoroughly identified with Christ, that it is no longer he who lives, 
it is Christ who lives in him. 
22 
Although the idea of putting on Christ occurs in the third chapter 
of Galatians, this does not mean that the "new man" which is said to be 
put on in Colossians 3: 10 should be thought of as canpletely equal to the 
term "Christ. "23 iet., the "new man" probably includes the meaning that 
the believer puts on the Second Adam in becoming a member of the church* 
24 
There may be a hint that the antithesis between the "old mann and the "new" 
has an underlying relationship to the thought of the "natural man" being 
", in Aden" and the "spiritual man" being "in Christ. " However, to make the 
"new man" in ßolossians 3: 10 entirely synonymous with the word "Christ" 
would conflict with the basic meaning of the passage, which is that 
everyone should submit to God so that they might be changed from being 
the old man and become the Christ-man. Therefore, the "new man" probably 
22. George S. Duncan, The Epistle of Paul to the Galatians, p. 123. 
". 1,23. Martin Dibelius, An die Kolosser, E hex_er, an Philemon (Vol. 12 
of H. Z. TI. T.; second edition; dingen: d. D-B: ¬! oIir, ý9 32. Cf. 
T. 
,A 
tt, off. cit., p. 2&&. A. S. Peake, The Epistle of Paul to the 
Colossians, " g. T:, III, 539. 
214. C. 11. Dodd, According to the Scriptures, p. 121. 
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refers both to a new personality for the convert and to the fact that 
Cbrist is, formed within. 
25 
The real-'-significance of Colossians 3: 9-11 in this discussion is 
its relation to the concept of the new man. Paul affirms that it is 
necessary to put off the habits of your old life because you have been 
transformed in your inward nature. Now become what you are! In other 
words, what has taken place in principle must be brought about in practice. 
26 
"Put to death therefore what is earthly in you ... and put on the new 
nature', ... Put on then, as God's chosen ones, holy and beloved, 
compassion, kindness, lowliness, meekness, and patience" (Col. 3: S, 10s 
12). 
Ephesians 2: 10 
4 
Of course, an individual is not created anew except it come as a 
gift of God. Paul asserts that it is through faith that one is saved; 
however, at the same time,, salvation is bestowed upon us by God and not 
the 'result of works so no individual bas any reason to boast (Eph. 2: 8-9). 
No man merits salvation. The Apostle emphasizes that the newly created 
man is the product of God's wcrk en he proclaims: 
For we are his workmanship, created in Christ Jesus for good 
works, which God repared beforehand,, that we should walk in 
:.. -them. 
(Eph. 2: 10) 
The verse begins dv Ts 
ü >/ ciao i (r/A. - E PTO 1 +'rc. with 
the pronoun in the emphatic position to stress the fact that it is God -who 
'25. F. F. Bruce, "Commentary on the Epistle to the Colossians, " 
pp. 272 f. 
26. R. Bultmann, Theology of the New Testament, I, 101. 
2814 
carries out the creative activity. 
27 
The truth is that God has not only 
created man at the primeval creation but He also re-creates man spiritually 
in the present when a person commits himself completely to God. To be 
made anew is not attained by man's effort, it comes only through the 
grace of God. So Paul can say, *For we are God Is creation" (Tro 
i 
oc . 
It is possible for one to be made a Christian only by the work of God's 
hand upon him. God's Work in the new creation, therefore, could certainly 
be described by the psalmist's words: "It is he that made tos, and not we 
ourselves. " 
28 
Mile Ephesians 2: 10 speaks of "Cod's . handiwork" 
( 17O 1i 114- "c ), 
it is made clear by the words which immediately follow that the reference 
is not-to the first creation, but to the new creation. However, the terms 
probahly ezpre®s an analogy to the first creation. 29 The thought of the 
verse suggests God's creative activity in reference to men who were 
created in Christ Jesus for good deeds. The expression KT I crOEvTES EV 
e IQ- ký thq is used here to define the fact that when a 
person becomes a new man he is changed completely and is brought into union 
with Christ. 
30 
Only because of the fact that they have been "created in 
27. B. F. Westcott, Saint Paul's Epistle to the besians (London: 
Macmillan and Co., Limited', 1906), p3 `- 
28. Psalm 100: 3. Cf. Iphesians 3: 9. J. Armitage Robinson, St. Paul's 
Epistle to the Ephesians, p. 52. 
-29. T. K. Abbott, 2" £"P. 53. 
30. The formula "in Christ" will be treated later in connection with 
II Corinthians 5: 17. 
*05 
Christ Jesus" are they able to have true fellowship with God- 
31 
Not only does this passage teach the idea of the creation of the 
new man, but it also demonstrates that when one is created anew spiritually 
there are certain ethical responsibilities which are required of him. A 
man is created afresh "for good works which God prepared beforehand that 
32 
we should walk [ Tt£pt iro(TY) Q'GJ/4. L j in them. " Just 
previously Paul declared that the now life is not attained by works, now 
he appears to say that completely unselfish good works are not possible 
until one has been made afresh in Christ. The passage implies that after 
men are re-created spiritually they have the ability to know and do God's 
will. The "good works" are not the goal of the new creation, but they 
are involved in it as an essential result. These good deeds are the true 
works of the men v ho have been created in Christ, but, at the same time, 
they are of God's making. 
33 God has appointed beforehand the walk of life 
which the believers were to follow and this course of life was to devote 
themselves to good deeds. 
E esians 4: 22-24 
Another significant passage which presents tho idea of ethical 
responsibility as a consequence of the creation of the new man is found 
'V. 
31. Albrecht Oepke, ^EV ,"T. W N. T., II, 537. 
32. Paul also' uses the sane verb rrtpI rtdT c1 in 
Roaans: 6: 4 to assert that after our spiritual resurrection "we too might 
walk in newness of life. " 
33" B. ' F. Sdestcottp Saint" Paul's Epistle to the hesians, p. 33. 
Cf. R. F. Scott, The E istle16T Paul to the Colossians, to Philemon and 
to the hesians, p. 166. 
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in the fourth chapter of Ephesians: 
Put off your old nature which belongs to your ferner manner 
of life and is corrupt through deceitful lusts, (23) and be 
renewed in the spirit of your minds, (21) and put on the new 
nature, created after the likeness of Cod in true righteous- 
ness and holiness. (4: 22-24) 
The structure of the paragraph is difficult, but its meaning becomes 
apparent by realizing that Paul assumes that his readers have already 
"learned Christ" (14: 20 f. ). Also, since the first of the paragraph 
declares,, "I affirm and testify ... that you must no longer walk as the 
Gentiles do . .. ° (l4: 17), it is likely that the three infinitives--"put 
off" (aorist), "be renewed" (present), and "put on" (aorist) (4: 22-214)-- 
are parallel in structure with the infinitive "to walk" in verse 17 and, 
likewise have imperative force. ' 
34, 
As -Christians they must "put away the old nature" tot TrO F Q"6oe I ... 
TCV T%iN oR I 
bV 
- 01 V BP 44 TT oV ]. This is similar to what i: said 
in Colossians 319-10 where the Apostle tells them that they must lay aside 
their old habits, just as they would discard outworn clothes. 
35 
floreover, 
the thought of this Ephesian passage can be compared to what is recorded 
% 




wV 9p w 7T os ) , 
At 
was crucified with him so that the sinful body might be destroyed. . 
36 
Yet, the situation in Ephesisns is that the "old nature, " the whole 
character representing the former self, keeps decaying from the deceitful 
:;.. 3 J. Behm IN 
OVICVEÖw 
n T. iß" j, . WN. T., IP, 90it. This passage is also thought to be from a primitive Christi= n catechism. Cf. W. D. Davies, 
Paul and Rabbinic Judaism, p. 123. 
35. Much of what has already been considered in reference to Colossians 
3: 9-10 should be understood as applying to this parallel passage in 
Ephesians. 
36. Vide supra at the section on "Romans 6: 1-111, in this chapter. 
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power of sin. In order to remedy this a new creation was required. Paul 
declares that the new life can be realized only when the old man is put 
off once and for all. 
37 
This action is the stripping off of man in revolt 
or the man we were before our confrontation with Christ. The thought of 
laying aside the old man has a great deal of consequences in reference 
to behavior. 
The last part of this passage speaks of the newly-made man and of 
the ethical outgrowth of the new life. According to Paul, they "must put 
i 
on the new nature [ £ý v 01* 1TO of 1 To V Kot iY "o v *I v 9p w 7r od 
of God's creating which shows itself in the just and devout life called for 
by the truth.. 38 They have now passed into a new aaral condition in which 
the old passions and vices are to have no place. when the new nature is 
put one a radical change of personality takes place which affects the 
moral life of the person involved. }oreover, just as was mentioned in 
reference to Colossians 3: 10, the "putting on the new man" in Ephesians 
4: 24 probably includes the fact that Christ is formed with the convert. 
In a sense, Christ grows within the believer and reigns in his heart. 
39 
It is important to notice that the reference is to the new man 
37. B. F. Westcott! Saint ßnt Paul's Epistle to the E hp esians, p. 67. 
E. _ 
K.. Simpson, Commentary on the. Epistle to Zee RpTes milli-, "P. 105. 
A Ephesians 1 214 N. H. B. 
, . 
A. M. Hunter [Paul and His Predecessors, 
p. 661 comments that this passage "means that 'baptizecýrist ant- are 
; ensphered! in the corporate Christ;, i. e., the corporate community which 
represents him-" 





"which was created after Godw [TNV of Tat 
9, d 0V 
KTI 4'0 r*-'V 7d !. The "new man" was created once and for all according 
to the Mill of Gad. 
40 
Therefore,, the believer has been recast after a new 
pattern. He is a new creature izith renewed desires and goals. Paul adds 
that this creation was "in righteousness and holiness of truth" to show 
that the Christian must separate himself from the "lusts of deceit. " The 
Apostle appears to recall the Genesis creation narrative which describes 
how man was created first without sin. It seams to be suggested that 
the righteous and devout life which was his in the primeval era now was 
41 
restored to man throvq h Christ. The qualities of life which are given 
to those who are created anew through Christ are righteous dealings with 
their fellow men and holy obedience to God. Therefore, those who havo 
"put on the new nature" are to be doing such things as "putting away 
falsehood, ... do not let the sun go down on your anger and give no 
opportunity to the devil" (Eph. I: 25-27). Thus clothed with the "new 
man, " believers must live ai ethical life that is worthy of the calling 
to which they have been called. 
KAINH KTILIE 
V "`4 Having considered in the foregoing passages the idea of creating 
the anew man, " we turn to study the Pauline teaching about KettVq 
k7 lfJ . 'This designation occurs in two significant passages, 
n Corinthians 5: 17 and Galatians 6: 15. 
40. T. K. Abbott, 22" ý. s PP- 136 138. S. D. F. Salmonäp "The 
Epistle of Paul to the Ephesiana, " op, cit., III, 3U . F. W. Beare, "The 
Epistle to the Ephesians" (ExegeticiI Commentary), I. B., X, 699. 
41.. E. F. Scott, The E istlesof Paul to the Colossians, to Philemon 
and to the Ephesians, - M9 ý" 
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passage reads as follows in the Greek: 
rº5 CV XPºv-TL Ko(IVI 
" rot of pxot I, c rr-ýrp7a9Ev 
i yovt K4919 ºv. 
zt 
. 
Just prior to this verse Paul has affirmed that Christ died and was raised 
for the sake of all men of all races (2 Cor. 5: 15). Mgw the thought is 
presented that one of the results of Christ's Vicarious ministry is that 
men who are "in Christ" can be made new creatures. With this statement 
in mind, it is important to know what being "in Christ" means. Since 
the expression "in Christ" has importance in relation to this passage of 
Second Corinthians as well as a definite place of significance in Pauline 
theology, it is worthwhile to treat the subject at this point of our 
study. 
The Phrase "In Christ. " The formula "in Christ" is one of the 
most characteristic expressions of Paul's Christianity. It suggests a 
personal relationship between Christ and the Christians at the most 
profound level. Ever since Adolf Deissmann wrote the small book entitled 
42 
Die neutestamentliche Formel 'in Christo Jesu's there has been a great 
deal of interest In and discussion about this subject. 
43 According to 
' l2. Marburg: N. G. Elwert'ache, 1692. 
E 
ßt3. Among the body of literature on the subject, see A. E. J. Rawlingson, 
The New Testament Doctrine of the Christ, pp. 155-160; Vincent Taylor, 
P iveness and Reconnc iatons pp. 113-116; Adolf Deissmann, Paul, pp. 
13 J. WTss The, I of Primitive Christianity, IT, Z M--719 
esp. p. 468, n. 22. Ernest Best, neu`Body in r st, pp. 1-33. Albrecht 




Deissmann, the expression "in Christ" or "in the Lord" occurs 161 times 
in the Pauline Epistles. 
44 
In this number of occurrences, it appears in 
a variety' of uses and applications. Because the formula is found in 'a 
variety of contexts, it has a certain amount of elasticity and a consequent 
variety of at least shades of meaning. Nevertheless, there is a general 
explanation of the tern. Actually, the phrase appears to be a brief and 
compact expression presenting Paoil's idea of faith in Christ. It sums 
up the Apostle's view "of the ultimate basis'of being a Christian and of 
the life which follows. "45 The formula "in Christ" is the commonest 
expression of Paul's doctrine of the union of the Christian with Christ. 
46 
There are sonne passages which describe the believer as being in Christ, 
while others speak of Christ dwelling in the believer. In addition to 
II Corinthians 5: 17, another example of the believer being "in Christ" 
is found in the text: "you are in Christ Jesus by God's act, for God 
has made him our wisdom; he is our righteousness; in him we are consecrated 
and'set free" (I Cor. 1: 30, N. E. B. ). Here it is said that God brings about 
the communion with Christ. An illustration of the idea of Christ being 
44. Die neutestamentliche Formel 'in Christo Jesus, p. 1. However, 
Deis smann däes not include Ephes , 0-o165s ans or the Pastoral Epistles 
in his calculation. If these epistles were included, the formula could be 
numbered nearly 240 times. 
45. J. K. S. Reid, "The Phrase 'in Christ, " Theology Tom, XVII 
(October, 1960), 364. 
46. Therefcre, what has already been written in the earlier section of 
this chapter entitled "Paul's Mysticism" should be thought of as a background 
of that which shall be considered at this time. Cf. A. Schweitzer, The 
mysticism of Pal the Apostle, p. 123. 
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in the believer is seen in II Corinthians 13: 5: "Examine yourselves, to 
see whether you are holding to your faith. -Test yourselves. Do you not 
realize that Jesus Christ is in you? Moreover, whether Christ lives in 
the believer or the Spirit dwells in him, the reference is to'the same 
experience. 
47 
For this reason, I Corinthians 3: 16 asserts: *Do you not 
knot that you are God's temple and that God's Spirit dwells in, you? The 
experience of being in Christ signifies that the life-giving power of Jesus 
Christ rests upon the believer to fill him with energy and rule within him. 
The ccncept of being Rin Christ" refers to the personal experience 
of being in the most intimate union with the living Lorf4,48 The believer 
receives a new mode of existence in which he knows that he has found the 
salvation of God. This mystical union is an intimate religious intercourse 
between the believer and the Risen Christ. Professor Elias Andrews 
maintains: We may well be certain, therefore, that his (Paul's] numerous 
references to the experience of being 'in Christ' are sufficient proof 
that this was the focal point around which all his religion revolved, 
the. very heart of Christianity as he understood it. " 
49 
To be "in Christ" means the identification of oneself so fully 
with Christ that He makes the inner spiritual self, having to do with 
the hidden spring of goodness, come alive. This is made possible when 
-I. 7.. C. A. A. Scott, Christianity according to St. Paul, p. 153. Cf. W. Wrede, Paul, P. 119. 
148. A. Deissmanno Pauls 140. 
149" "Heart of Christianity: The Moaning and Implications for Life 
of the"Pauline Expression 'in Christ', " Inter retation, VI (1952), 163. 
Likewise, J. S. Stewart, A roan in Christ, p. 147. 
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the believer surrenders himself in trust and total commitment to Jesus 
Christ, the crucified and risen Lord. Then, the believers are brought 
into "newness of life, " whereby, they receive sonship to God and imitate 
Christ in Godlike action. "I have been crucified with-Christ; it is no 
longer I who live, but Christ who lives in me; and the life I now live 
in the flesh I live by faith in the Son of God, who loved me and gave 
himself for me" (Gal. 2120). Paul's language should not be construed as 
referring to an absorption into Christ. 
50 
The distinction between the 
believer and Christ is made evident because the experience is qualified 
by the Apostle's notion of faith. Yet, in Paul's mysticism there is 
the closest possible communion of Christ and the believers, without the 
fusion of personalities. Finally. it should be remembered, Bultmanný' 
declares, that a congregation can be said to be "in Christ, " that the 
phrase has eschatological meaning, and that it can refer to the state 
of being of the individual believer whose life is determined by Christ. 
In this concept, Paul has shown that the en Christo experience makes one 
a part of the eschatological community of love, 
S2 
wherein there is a 
mystical fellowship with Christ and an unreserved, self-forgetting 
surrender of the bole man to the Master. 
Having said aU. of this, we come now to say that, according to 
J. `yeiss, 
53 the full mystical meaning of "In Christ's is exemplified in 
50. Wilhelm Bousset, K rios Chr istos, p. 115. 
51. Theology of the New Testament, I, 311 f., 327-329. Compare I 
Thessalonians 1: 1 and II Corinthians 12: 2. See W. D. Davies, Paul and 
Rabbinic Judaism, pp. 66 f. 
52. John Knox, Chapters in a Life of Paul (New York: AbinEdon- 
Cokesbury Press, 19 501' P" i1j. 
53. The Hi s of Primitive Christianity, II, 468j, n. 22. 
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its use in II Corinthians 5: 17. Immediately preceding this verse, Paul 
has written, MI am controlled by the love of Christ, convinced that as 
one has died for all, then all have died" (2 Cor. 5: 14). Thus he alludes 
to the idea of union with Christ through dying and rising with Him. This 
teaching was presented in the sixth chapter of Romans. 
54 
The event of 
Christ's death and resurrection is Cod's creative act for the salvation 
of the world. Paul and all Christians are permitted to share in the 
results of Christ's Ministry. According to II Corinthians 5: 31-17, if 
the converts have died with Christ to their old selves and have risen with 
Hirn to a new life, they 'share His spiritual life and are in Him. By the 
words "one has died for all; therefore all have died" (II Cor. 5al4), 
Paul considers Christ as the representative of the human race. What 
happened to Christ happened to al1.55 From the time of Zits death any 
man Cabo turned to Him in faith would be transformed into an incorruptible 
life. 
*-<- - In verse 17 the Apostle presents the thought of union with Christ 
by-using the formula "in Christ. " This expression suggests that a vital 
personal relationship has been, e stablished between God and the believer. 
Then,, Pail. goes on to define the phrase, "in Christ" as it is used here by 
declaring that the condition of being in Christ is the-coining into existence 
iii a 
_new 
creation. This concept of nex creation deserves special attention. 
54: 
_ 
Vide supra in the section on'"Röawns 6: 1-11" in this chapter. 
'-,., 55,: -W- Wrede, Pant, p. 99. Cf. R. H. Strachans, The Second Epistle of 
Paul-to the Corinthiais, p. 114. 
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%i 
The Designation Mot IV n 14 r IG'i$ . In order to 
consider the designation K of 1Vij1<Ti 4-44 s it is wise to 
ground this discussion in the basic meaning of the word K 7' 4r/s 
Of the eleven uses of the term k< TIQ7s in Paul's letters, it is 
necessary to translate it as "creature" or "created thing" in only one 
passage. 
56 
In the other ten uses, the term carries the connotation of 
"creation. " However, even, when it is translated "creation, " the content 
of the term in each context is important. 
The word KTiC 13 is a nominal derivative of K T%'St i 
and it places emphasis upon the action in the creating or forming of the 
thing. In addition, the thing shaped in its new form is without exact 
precedent. 
57 
This word is used in the New Testament' either as a verbal 
noun meaning pact of creation" or as a concrete noun equivalent to 
i 
K TtQ"ý" A meaning 'that which is created. " Its significance 
as a concrete noun can refer either individually, to "a created 'person 
or thing, " or collectively, to the aunt of created things. 
58 
56. Romans 8: 39. Cf. E. D. Burton, op. cit., p. 356. Opposed by Otto 
Proekseh, ýo . cit., p. 12, n. 1. The translaTi-on of the term is often 
divided between ucreatureu and "creation" in sane of the other passages 
as ih seen in various translators and writers of commentaries. Notice, for 
example, that the translation preferred by W. F. Arndt and F. W. Gingrich 
(on. cit., p. 4571 as well as E. Stauffer (New Testament Thy, p. 1411 
for II Corinthians 5: 17 is '"creature" and KI Barth The E istle to the 
Romans, p. 5]. ] translates the term "creature" in Romans T: 
00 57. Verner Foerster, "KTJ w ,"T. W. N. T., III, 1028. 
58. Hennen Cremer, Biblico-Theological Lexicon of New'Testament Gam, 
,. 
trans. S-. C. Urwick (fourtff English edition; kdinbur "i `T. & T. Clark, 
-1895), P" 381. J. H. Thayer, A Greek-English Lexicon of the New Testament 
(New Yorks American Book Company, , P. 363- 'z 
A Crtý 
and `; ixe ej tical Coamentary on the Epistle to the Gala, p. 356. 
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In some cases#_the term refers to mankind alone, and in others it includes 
the whole material universe. In the flew Testament, it is always the 
creative act of God or the product of God's creative action in the natural 
or the spiritual roalm. 
59 
The feminine adjective Rol IV Pp means "new" in contrast to 
something old. It is that which in comparison with others is new and 
peculiar . 
60 
In the New Testament the word "new" has a special 
terminological significance with Christological and eschatological 
connotations. 
61 
The word expresses a newness, in quality which is better 
than the old. It "always implies superiority to that which is not 
"I V 
ö5 
. "62 The term refers to the idea that what is old has become 
obsolete and should be. replaced by what is new. Moreover, the word 
connotes the idea of renewal 
63 
so it could Indicate the remvation of a 
thing or the state of being renovated. 
Taking into consideration what has been said about the specific 
tern, it is to be expected that the combined term ka v raj KTi a'1S 
(1_c ne ktisis) would be a very strong designation. In fact, Alfred 
59. W. E. Vine, An Expository Dictionary of I+ew Testament ; lords 
(Londons Oliphants Ltd.., 1940)o 1# 255, 
60. J. Behm, op. cit., T. W. N. T., III, 450. 
--61. Compare, for example, the section above on "The Concept of 
Newness" in "The Synoptic Gospels, " Chapter III.. 
" . 62. A. Plummer, A Critical and Exegetical Commentary onthe Second 
Igpistle of St. Paul to the Coin ans X. C. C.; nur s T. T T: Clark, 
. _. _ ...,.. r.. _ . ý...... 191.5b, P- 0! )- 
63. W. F. Arndt and F. W. Gingrich, ate. cit., p. 395" 
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Plummer' declares that -KcL I -v 
hK T' a'I S is "a stronger expression 
than 'C" c rP&/-L o1o/oüf.,. E BA (II Cor. 3: 18; Rom. 12: 2), or 
ý'Tol ýºý yy£z cr 
i (Tit. 3: 5), though it means much the same as 
the latter. " In the New Testament, -kaine ktisis is found only in II 
Corinthians 5: 17 and Galatians 6: 15. The designation expresses the idea 
of a new or renovated creation. In II Corinthians 5: 17 it appears to 
connote a meaning in reference to this are and also to the age to come. 
Furthermore, the idea probably refers to those of mankind who will submit 
to God's rule in Christ and in a sense to the whole irrational creation. 
65 
An explanation of these matters will be brought out in the following 
discussion. 
First, the context of II Corinthians 5: 17 demonstrates that the 
Apostle has reference to the new creation as it relates to man in this 
present age. In this case, kainý-e ktisis is used to refer to "the 
converted than" who is newly created by God. 
6 
The logical progression 
of thought must be seen in order to grasp -what Paul is trying to 
,, 
- 61. A Critical and Exegetical Commentary on the Second Epistle Of 
St. Paul to the Corinthians,, p. 160, 
65.0. Abbott-Smith, A Manual Greek Lexicon of the New Testament, 
p. 260. Comp, W. Sanday an Ar 0. ieadlam, . c. p: the 5 IT. in 
note on "The Renovation of Nature. " The mea g öý new creation" in II 
Corinthians 5: 17 should be compared with II Corinthians 4: 6: "For it is 
the God who said, 'Let light shine out of darkness', who has shone in our 
hearts to give the light of the knowledge of the glory of God in the fact 
of Christ" and with Genesis 1: 3: "And God said, 'Let there be light ; and 
there was light. " Vide L. S. Thornton, 2E. cit., p. 284.11. D. Davies, 
Paul and Rabbinic Jasia, p. 37. 
66. G. A. Deissmann, The Religion of Jesus and the Faith of Paul, 
p. 225. 
297 
communicate. The Apostle has just said that Christ has died for all 
(II Cor. 5: 114 f. ). The intention of Christ's death is that believers 
"might live no longer for themselves but for him %ho for their sake died 
and etas'. raisedu (vs. 15). A twofold result of Christ's death is presented 
4 
here which is made evident by the use of wG'T(. in verses 16 and 17 in 
order to connect these two verses to verse 15. One result is that one is 
no longer "to know" Christ according to the norm of "the flesh" but is to 
concentrate his faith upon Jesus Christ the risen Lord. 
67 
The other 
result is kaine ktisis. Then, the connection between the death of Christ 
and the regeneration of the Christian is made ben Paul writes the words 
L 21 TI 5V Xe G' t 
ij 
068 The word "anyone" 
( T'S ) refers to the individual. In order to appropriate the effect 
of Christ's deaths the individual must be "in Christ. " And'"being "in 
Christ" means belonging to Christ and to the comminity of the new 
covenant, which is His Body. The effect of Christ's death which is 
being emphasized here is k_ kt Isis. 
This thought is stressed in t". offatt's translation: "There is a 
new creation whenever a man comes to be in Christ. * This does not mean 
just a heightening of the powers already possessed, but the formation 
öf an entirely new element in the sharp sudden emergence of an entirely 
6s 
new'seise of "creation. " If one has died with Christ, he begins 
°ri 67. R. H. Strachan, The Second Epistle of Paul to the Corinthians,, 
ppa M Z. - 
66. Reissmann, Die neutestamentliche Fob 'in Christo Jeou 
p. 108. 
69. J. S. Stewart, A Han in Christ, p. 193. Cf. J. Behm, 
Dc vdi. <ot i vw c is , T. w., 111,455, 
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to share the spiritual life of Christ. In order to point out the change 
wrought, thereby it is necessary to look at the contrast between the 
condition of the person outside of the faith and one who has the new 
life in Christ. Sinful man is helplessly lost in sin, spiritually dead 
and doomed to corruption (Gal. 6: 8). Moreover, man by himself cannot 
extricate himself from the power of sin (Rom. 7: 1 ff. ). But God has 
prepared an adequate way by which sinful man might return to Him. This 
way is provided in the Cross of Christ. Cod's provision has made possible 
the deliverance of the life of a man from the dominion of sin (Co. 1: 13-14, 
Rom. 6: 6-11). And Paul had found from personal experience that it could 
make him kainn ktisis. 70 
Although God initiates the process of deliverance, it is man's 
part to make a positive response to God's grace. If a man is to be 
cleansed from his-past, sin, there must be a sincere faith in the sacrifice 
of the servant-Messiah at Calvary as the provision of God for the salvation 
from sin. While Paul affirms that Christ "has died for all" (II Cor. 5: lh), 
he goes on to add, "therefore all died, " which presents the idea that in 
some sense those for whom Christ died are identified with Him upon the 
Cross. 
71 
They die with Christ in order that they might live for him 
(5: 15). The new, life has already begun for those who died with Christ. 
In virtue of the new life which the believer lives in Christ, he no 
longer forms his judgments about Jesus Christflor about anything else 
iA 




---, 71. L. S. Thornton, op. cit., p. 
46. This thought is similar to 
that of Romans 6: 1-11, which käs been considered previously. 
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WA Tot T QL KK , but according to "the mind of the Spirit. "72 
In addition, through union with Christ and sharing in the effect of His 
death, the believers become righteous in God's sight because "For our sake 
he made him to be sin who knew no sin that in him we might become the 
righteousness of God" (5z21 of. Phil. 3: 8-9). From the trend of thought 
in this passage, 'it can be seen that Paul's idea of kainIS ktisis refers 
to the new creation of man in this present are. 
Not only does the Pauline concept refer to man in bis present 
existence, but it also has a broader significance. A part of the broader 
connotation of this designation results from the fact that kainB ktisis 
is grammatically a nominative absolute in the nullest sense possible since 
it has no connectives at a11.73 This expression appears to be without 
grammatical connectives in order to give it emphatic force. 
Another item which stresses the breadth of the idea of new creation 
is the contrast which immediately follows kaing ktisis: "the old has 
passed away, behold, the new has come. " The "old" has reference to 
regarding Christ from the human point of view (II Cor. 5: 16). In this 
point of view, Christ would, be considered only as a subject for 
72. A. E. J. Rawlinson, The New Testament Doctrine of the Christ, p. 90, 
5. Cf. II Cor. 5: 16 and tom-8: it f: " ""_..... _. _.... _. _.. 
73., Since the expression is probably a nominativus endens, it appears 
that E v- ro v is to be supplied and Gen the psychological . subject 
precedes the clause as if it were the grammatical subject. Cf. Robert W. 
Funk (ed. ), A Greek Grammar of the New. Teste nt and Other Earl Christian 
Literature (Trans. from the nintE to th German edTian oTF Blass and 
A. Debrunner; Chicago: The University of Chicago Press, 1961), p. 2h3" 
Louis Taylor, The New Creation, p. 108, n. 186. Albrecht Oepke, op. it., 
T T. , II' " 
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investigation without recognizing his true significance. There is also an 
allusion to the "newt which came through Jesus Christ. That which has been 
in existence passes away due to the fact that Christ brought about a new 
creation. 74 For this reason, a more extended significance for kaina ktisis 
is suggested than just the individualistic connotation. 
What gave depth to Paul's idea of the Christian as a new creation 
was that he was a new creature in a new wrld. 
75 
This was made possible 
because the work of Jesus Christ had cosmic significance. 
76 
R. H. 
Strachan7? sees in II Corinthians S: 17 a reference to the fact that Paul 
regards the new eschatological order--which in the Gospels is called the 
"kingdom of God"--hs already proleptically present among those who are 
"in Christ. " This was made a reality because Christ entered the sphere 
which sin had claimed as its own and won the victory there. The power 
of the "age to come" is already penetrating into the lives of the 
believers. To the Apostle, the thought that "one died for all., therefore 
all died" (5"114) shows that the death of Christ upon the Cross was the 
714. Roy A. Harrisville, Tho Concept of Newness in the New Testament, 
P.. 90. 'G. Lindeskog, "F8rnye , nyskapelse, nyf8delse, " p. 12. 
75. W. D. Davies, Paul i Rabbinic Judaism (1955). PP. 120 f. 
76. According to W. Sanday and A. C. Headlam [oE. it., p. 212), it 
is Paul's view that the'redemption of men means also tb redemption of 
"a world of being" besides mankind, that is, the movement of redemption 
is truly cosmic. 
= 77" RE- Cit., p. 113. Cf. John Knox, Ch ters in a Life' of Paul, 
p. 113. L. S. Thornton, oP. cit., p. 65. 
yý,, ý 
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diath'of the old order. Christ's resurrection was the beginning of the 
new order to which true believers belong. By their entry into the 
Christimi life the converts are translated out of the old order into 
the new (Col. 1: 13 f. ). They have been removed from a world which is 
under the dominion of evil forces into one which has Christ for its 
King. With an emphatic "behold, " Paul stresses the fact that "t e old 
has pa: sed away" and "the wd" has begun (II Cor. 5: 17. To be in union 
iii. tti= Christ brings a man into a new world, which differs from the present 
world. 
7g 
'ý'`'' In addition to the thought of the anew creation" as the beginning 
öf'the "new age" through the Ministry of Jesus Christ,, in using kaie 
ktisis'Paul was probably looking forward also to the renovation of 
creation at the end of this'age. 
79 
Since kaine ktisis is the beginning 
of the new creation of the end-time, it naturally looks forward to the 
80 
consummation of the new creation. In addition, Paul's thought in 
78. Ceerhardus Vos, The Pauline Eschaý tology (Grand Rapids, Michigan: 
1 n. B. Eerdmans Publishing Cot pany,, 1952 , p. 0, n. 7. Cf. E. F. Scott, 
The' istles of Paul to the Colossians, to Philemon and to the Ephesians, 
79" J. Behm, op. cit., T. W. N. T., III, 151. Floyd F. Filson, "The 
Second' Epistle to 1ie Gýorint ansn Exegesis Commentary),, Imo., X, p. 339. 
Comp. J. S. Stewart, A Man in Christ, p. 319. 
y ýr80. Using the term kainli ktisis, Hermann Cunkel [Sch fung und Chaos 
in Urzeit und Endzeit (Göttngený: Vandenhoeck und Ruprec 109T p" 
367T ec areas " die alte Welt, der erste Himmel und die erste Erde, 
am-Anfänge durch Gottes '. brt geschaffen sind, so erwartet man für die 
letzt ' Zeit eine neue Schöpfung, il ki -T i1 i1 ' "1 Z, 
j, n der ein neuer Himmel und eine neue Erde entstehen. 59 wird eine 
elTto°ýtdr"wr. ýýis t7. ýv rwr , durch die das Alte vorgeht und Alles 
neu wird, der Schöpfung am Anfange gegenübergestellt. " 
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reference to this designation in II Corinthians 5: 17 can be based partly 
on the thoughts expressed in the earlier part of this very chapter. In 
Ithe first verses of II Corinthians 5 Paul presents an eschatological train 
Iof thought. The Apostle yearns to depart from this world in order to be in 
', heaven where Christ is (5: 1,2). The certainty of this expectation is based 
upon the inner renewal (It: 16) which is the result of God's creative design. 
Pan]. finds a guarantee of this hope in the gift of the Spirit which is a 
pledge and foretaste of the powers of the spiritual realm (S: 5). Those 
who are in union with Christ do not dread the final Judgment (5: 10) for 






just previous to 5: 17, it becomes even more evident that Paul included the 
eschatological idea in bis use of kaine ktý. Paul awaits the new 
creation which shall be visible in man and the world when this heaven and 
this earth is transformed into "a new heaven and a new earth" at the 
second coming of Christ. 
And if Paul anticipates the coming of "a new heaven and a new 
earth" at the end of this age while using kainIS ktisis, it would not be 
amiss to project from the thought of bis epistles that the final $new 
. creation", meant 
for him the renovation of man and the world. In 
reference to man, the future fulfillment of the "new creation" includes 
81. W. Foers ter, " kT i 'Sw , '. T. W. N. T., III, 103)4. With this aspect in mind, K. r Il Kr rc ss "-" in Paul is related to the 
`, thought expressed 
by the use of rt at yy cv ýLir tdL in 
Matthew 29: 28, which suggests that both passages refer to the 
"incorruptible world which is to succeed the present order at the final 
: Judgment. " Cf. G. H. Box's note on IV Ezra 7: 75 in R. H. Charles, p- 
-and Ps., II, p. 587. 
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the final resurrection of Men 
82 
when 11our lowly bodya will be changed 
83 
'to be like his [Christ's] glorious body. In addition, the "new 
creation" at the End would mean to the Apostle the complete renewal of 
84 
t he universe. All of this means that kaine ktisis bears the quality of 
,u; 
eternity and will be completely fulfilled in the age to come. 
Galatians 6: 15 
After having said all of this in reference to kaine ktisis, the 
use of this term in Galatians 6: 15 should also be presented. Of course, 
the context of the passage in Galatians is different from the one in 
Corinthians. In the letter to the Galatians Paul suggests that the Judaizers 
may glory in their circumcision and obedience to the Law, but be %aill glory 
only "in the cross of our Lord Jesus Christ" (6: iI). Ibile the Apostle has 
already said in the important passage of Galatians 2: 20 that he had been 
crucified nth Christ, now be affims that through the Cross tithe world is 
crucified to me and I to the vorld. a85 This means that he has been crucified 
to- d thus severed from--the evil in the wrld. Then,, he continues: 00 
82. I Corinthians 15: 42 if., I Thessalonians 14: 13-18, Romans 8: 18-25 
sind Philippians 3: 8-11. Cf. H. A. Guy, The New Testament Doctrine of the 
Last Things (London: Oxford University Press, 1940,9 PP- 113-128. 
83. Philippians 3: 21. Vide I Corinthians 13: 9-12; 15: 42-14,149, and 
Philippians 3: 12-14. Coup. `Tao I Corinthians 6: 8-9 and II Thessalonians 
1: 8-10. 
814. Romans 8: 19-22, Philippians 3: 20-21, and Colossians 1: 134-20. Cf. 
T. Francis Glasson, His Appearing and His itingdom, pp. 181 f. 
°, 85. Galatians 6; ih. This thought is described more fully in Romarm' 
6: 14-6, which has been discussed earlier in this chapter. 
186., 
" Galatians 6: 15, N. E. B. A parallel passage is found in Galatians 
5: 6:.. j-"For in Christ Jesus neither circumcision nor uncircumcision is of 
any avail, but faith working through love. " Cf. also I Corinthians 
7: 19. 
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ý;, Circumcision is nothing; uncircumcision is nothing; the 
only thing that counts is new creation! 
Here circumcision and uncirc incision, which suggest membership in one of 
the`tao segments of humanity, are distinctions which no longer have 
significance because the anew creation" has come. Although the Jew may 
be'prond of being a Jew and the Greek of being a Greek, in the new order 
the Jews and the Greeks who become obedient to the Lord are all transformed 
to be kaine ktisis. 
~rx In Galatians 6: 15, KT 
Q/S 
can mean "creature" or "creation. " 
et / 
However, since Krl cris "stands in contrast with the act of 
circumcision and refers to the man whose faith is activated by love 
(5: 6), the second meaning, understood as a new 'act of creation $, is 
preferable. " 
7 Because of the extent of the meaning of kaine ktisis 
in Galatians 6: 15, it is generally better to translate the expression 
anew creation. " 
The designation kkain'e ktisis in Galatians has both a personal 
application to the convert and broader implications. First., the expression 
focuses attention upon the thoroughgoing transformation of character implied 
88 
by the combination of Kai vo6 and K T% o-i s 
4r 87" This is Raymond T. Stamm's summary ["The Epistle to the Galatians" 
(Exegeaia Commentary), I. B., X, 590] of E. D. Burton's foe. cit., p. 3561 
technical treatment of smatter. 
-88. W. D. Davies, Paul and Rabbinic Judaism, p. 37. Ernest Best, op. 
cit., -p. 26. In relation to this central mea ng, J. B. Lightfoot T istleý 
to the Galatians (tenth'ed.; Londcn: Macmillan and Co., 1890), p. 22 
Fei two portant Greek terms by inserting the following statement in 
his ; discussion of Cot ivfKri its : "The idea of spiritual 
enlightement as a creating anew appears also in Trat )º Iyyr. vc o- on 
ý; _ 
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It also refers to the state of being in the new faith so it includes the 
new moral quality of life in Christ. C. H. Dodd 
89 
suggests that kainä 
ktisis refers to the "Israel of God" (6: 16) as the now community which 
has come into existence. This is correct if one understands that it is 
necgssary for men to be created anew in order to belong to the true 
x1srael-of God. " The reference to the flew community is also strengthened 
by: the comparison of nominal forms in verse 15. Since "circumcision" 
represents one group of humanity and muncircumcisiona represents another, 
tie logical to think that kaine ktisis vanld incorporate a reference to 
the'new humanity, which is the new connmunity, the Body of Christ. The use 
of the indefinite pronoun 7'(S in the negative statoment demonstrates 
that the distinctions of Jew and Gentile have now ceased to exist in the 
"new areatjon. " This thought is similar to that of Ephesians 2: 111-15: 
"For he .. °. wba has made us both one,. 'has broken down the dividing wall 
of-hostility-..: ' that be might create in himself one new man in place of 
iýo, ``so`nia1 izig' peace. i90 Through Christ's death the barrier has been 
`broken do-an because there has been effected a new act of creation. The 
differences disappear so that both Jew and Greek are one in Christ. 
Furtbermore, kaine` kttiisis denotes not only the newness of the creative 
act and of the moral quality of life, but also suggests the changed 
outlooks of the new man towards his total environment.. To Paul, - the 
89. The -Bible-T oday, : p. 4. 
90. Cf. Roy A. Harrisville, The Concept of News in the New Testament, 
p. 91. Epbesians 2: 14-15 is treated above in the section entitleU The 
New Man. " 
91. G. S. Duncan, The . istle of Paul to the Galatians, p. 191. 
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advent of Christ was a new creation. And the new creation brings about a 
92 new situation of man before God and a new situation for the world. 
There is also a broader implication of this designation in 
Galatians. By using kainn ktisis in this passage Paul demonstrates his 
s 
expectation of the general transfiguration of the world at the end of 
this present age. 
93 The new creation had already begun to manifest 
itself in reference to those who had been created anew in Christ and 
to the new order, but this will 'be fully consummated only in the future. 
Therefore, the designation kaine- kt isis should be understood 
94 
even in the sixth chapter of Galatians. 
eschatologically 
In conclusion it can be said that this expression in Galatians 6: 15 
ý,; t"e ýo =-F 
may not be quite as broad in its primary reference, but the ccncept of 
kain`e ktisis in Galatians probably- connotes much of the same meaning as 
in II Corinthians, even if there is a considerable amount which is 
implicitly understood. It is unlikely that Paul meant two different 
äc: 
things in the use of this one expression in these two passages. 
92. ; E. Stauffer, New Testament Theme, pp. - 141 f. Cf. N. E. Dahl, 
x( riet, Creation and the Church, " The Background of the New Testament 
sad its Eschatology, pp. 440-4 42. 
` 93" J. Weise, The History of Primitive Christianiýt , II, 531. M. Black, The Paul ne oc e of he Sscond Adam, "-p-, - 170. Sherman 
. 
E. -Johnson, 
The Gospel according to St. Mattheu, " I. B., VII, 188. 
9l. R. Bultmann, Theolo of the New Testament, Is 330. Cf. C. H- 
Dodd', The Apostolic Prca ng an-3 ids Teve opT ºae p. 59. 
xý.. ý<<. , zý_ 
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% 00 
The Origin of Paul's Idea of Kot IV ºý KT1 C"1S 
The idea of the new creation is found in early writings outside 
of the New. Testament. First, there are a number of references to the 
thought of new creation in the Rabbinic literature. 
95 These are found 
ytfi 
in citations to such things as the deliverance of the Israelites on 
Mount Sinai compared to being "created afresh, " the ending of the troubles 
of the suffering Messiah being a "new creation, " the correction of Moses, 
x 
Y. -Y 
speech compared to being "created into a new being, " and the pardoning of 
sin on the Day of Atonement compared to being "created as new creatures. " 
However, since these notions of new creation do not refer to any permanent 
ethical change and do not suggest the gift of any new capacity to carry 
. -i n 
I4 
out God's will, they are related only in a very limited sense to the 
fullness of the term K"1tIv 
iI K 7-1 Cr/S in Paul's thought. 96 
The idea of "new creation" is also used ir, the Rabbinic writings 
to refer to the conversion of the proselyte to Judaism. 
97 
Yet, in 
addition to the differences between Judaic and Christian thought which 
have just been stated concerning this matter, there is another important 
distinction between the references to the proselytes and the Pauline 
conception. To Judaism, the proselyte was still living in an old world; 
to Paul, the Christian was a new creature with recently received 
9. "Vide supra in the section on Rabbinic Judaism, " Chapter II. 
.ýr 96. Cf. Strack and Billerbeck, op. cit., II, 422. E. Sjöberg, 
cit., S. T., IV, p. 59 f. 
97. "Vide supra in the section entitled "Proselytes, " Chapter TI. 
The : thought of i1 Ii 11 11 " -1 ý. - (a new creature) 
was used to describe a proselyte to Jadaism by the second century A. D. 
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capacities in a new order which had already arrived. 
98 
Paul poured a new 
content into the meaning of "new creation. " Furthermore,, since these 
Rabbinic passages concerning the thought of "new creation" are post- 
Pauline in date, one cannot be sure that Paul was influenced by them. 
Therefore, it. appeers that one must look elsewhere for a solid foundation 
which could be the more likely background of Paul's thinking. 
When the research student turns to the apocalyptic literature of 
the Judaic faith, there are more gratifying results. 
99 The idea of the 
new creation in apocalyptic literature is found only in its eschatological 
meaning. The canonical Book of Daniel (ch. 7) teaches the eschatological 
transformation of the saints and the new age of the world in the future. 
In addition, the apocalypses of the Pseudepigrapha contain passages which 
describe a future transforriation of the inward part of man by the action 
of: God (e. g., IV Ezra 6: 26). There are also other passages in the 
pseudepigraphic writings which picture the Jewish hope for the renovation 
of creation (e. g. jI Enoch 45: 4-5). Sometimes the references to the 
future renovation of creation are colored by a nationalistic bias, but 
on other occasions, there is evidence of a new and enlarged eschatology 
which connects the new creation of man with the renewal of the world 
100 
The actual expression "the new creation" occurs in I Enoch 72: 1 and the 
Book of Jubilees l: 26, while the phrase "renew the creation" is found in 
98. W. D. Davies, Paul and Rabbinic Judaism, p. 121.. 





' loo: - P. Volz Die Eschatologie der jüdischen Gemeindet. PP. 30 and 63. 
1: ` V'I 
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IV Ezra 7: 75. 
The importance of the concept of new creation in the Jewish 
apocalyptic literature is not to be underestimated because one of the 
most fruitful teachings of the apocalyptic literature was the idea of 
the new creation. 
101 The thought of new creation is presented in a 
number of passages without using the exact expression "the new creation" 
and even these passages refer to an eschatological soteriology which is 
in its foundation a doctrine of a new creation. 
02 By the end of the 
second century B. C., both the idea and the actual expression of "new 
creation" with an eschatological content were found in apocalyptic 
literature. Therefore, because the eschatological concept of new 
creature was well known in these writings and because they are pre- 
Christian in date, there appears to be even more probability that this 
concept in the Jewish apocalyptic literature influenced Paul's thinking 
than in the case of the Rabbinic writings. 
e`: 
.. 
In order to go deeper in this matter the question could be asked 
. whether there is not a source which is even earlier than the extant 
apocalyptic writings. This earlier source of the idea of new creation 
is found in the Old Testament. In Deutero-Isaiah (Chs. 65-66) the 
thoughts of the coming new creation of the universe and the future 
103 
transformation of humanity are presented. This one-mountain peak 
101. S. Mowinckeli Ha That Cometh, pp. 403 if. 
102. Therefore, they present a type of ktisiology. Cf. (3 sta 
Lindeskog, "The Theology of Creation in the Old and New Testament, " 
The Root of the Vine, p. 12. 
103. Vide supra in the section on "The Idea of the New Creation" 
in "The 01d Testament, " Chapter II. 
no 
of Old Testament prophecy--not to mention the passages in the earlier 
chapters of the Book of Isaiah which describe the transformation of 
nature in the age to come-is probably the main source of Paul's concept 
of new creation. 
104 
The most likely influences upon Paul's concept in 
their order of preference are first, the Old Testament prophecy, second, 
the Jewish apocalyptic writings, and third, possibly the Rabbinic 
literature. 
105 
Paul coined this clear-cut phrase Kat IV 
Y1 1<c S 
and -and it'bad a more extensive meaning than the thought of "new creation" 
WS had begun to, 'in Old Testament prophecy. To Paul, Kd lvi)KT" 
take effect through Jesus Christ by transforming individuals and 
: inaugurating the new order in this present age. According to the Pauline 
concept of K. t VjKT1 Q'/S , Deutero-Isaiah's hope has already 
begun to be fulfilled and it will be completely realized in its entirety 
. when-the final new creation of the universe will 
take place at the 
Par=a, of Christ. 
104. Cf. Matthew Black, op. cit., S. VII (1954)s p. 170. 
W. 
, 
Sanday and A. C. i}Ieadlam, op" c", Pp. 210 f. 
: 
105. Cf. J. Bohm., 22. cit., T. W. N. T., II9 451, n. 13. E. D. Burton, 
'cit ., p. 356. oP 




The concept of renewal in Paul is related to the idea of new 
creation. There are several terms in the Pauline epistles which can be 
treated together because of their similarity of meaning. In this section 
a certain amount of information concerning Paul's soteriological outlook 
can be presupposed from that which has been discussed previously. 
Therefore, this section will mainly summarize the central meaning of the 
important expressions which present aspects of the Pauline concept of 
renewal. 
The same train of thought which caused Paul to say, "The old has 
passed, behold, everything has become new" (II Cor. 5: 17), motivated him 
to use other terms relating to renewal. For example, such expressions as 
the new covenant" Kot 1v rý that {l OL b' K' ,I Cor. 11 : 25), " 
you may be fresh dough" ( i oV UpOCIA- s( ,I Cor. 5: 7)j, 
pin newness of life" (rv l4(IYc T1T is Rom. 6: 4), 
"in the new life of the Spirit" (Ev lid 1VÖT º1 TI TT VF v /A- of TO S 
Rom. 7: 6), and being made "into one new man" (CIS E Vol ko IVOV 
JVB0 &J Tr0V Eph. 2.15) suggest the point of view of the 
Apöstle and areiakin to the thought. of renewal.: However, there are 
several, specific terms Which present the central thought of renewal 
ivs a.. iG, 
in- the Pauline epistles. These terms are o(VOL }{QJ IVdu 
and it's noun 
öývd KdVw cis` c<voc vE oü v'BýI 
1 
ý1 and F TaV--. O , pý4 
üV 40L 
Most of these terms were frequently used by Justin and the other 
apologists of the second century A. D. In the usage of 
however, the second century Christian writers probably do not like the 
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The first important term is 
)o A 
al v ck k tf IVOU a' Gt ý which 
means "to renew. " Neither this term nor its noun oýc vd. Kw 
vw v-t S 
have been found in any source earlier than Paul nor in any other New 
x,. .. 
Testament authors except Titus 3: 5.2 
II CORINTIANS 4: 16 
." This verb is, used in II Corinthians 
4: 16 as follows: 
we do not lose heart. Though our outer nature is wasting 
affray? our inner nature is being renewed every day. 
Irn. this passage, Paul describes the limitations of physical life and his 
hope of deliverince at the resurrection. Two rarely-used anthropological 
terms are found here to differentiate between two aspects of human nature. 
The "outer man" (0F 1w 
ötY AgOw 170 s) is the physical body, the 
man as a transitory earthly being, but not sinful Per se. 
3 
On the other 
C band, the winner, man" (0 
r- T (i CV 4Q tJ IT OS } refers to 
th'Ftrue self, that part of man which is capable of being the dwelling 
of-the Jolt' Spirit and which at death passes from the body of flesh to 
the body-of resurrection. In this particular passage, the "inner clan's 
fact that the term is used exclusively for the mythological metamorphosis 
and that. it seems too concrete, so they do not use the term. Cf. Adolf von 
Harüack, "Die. Terminologie der Wiedergeburt und verwandter Erlebnisse in der 
ältesten Kirche, " p. 103. W. F. Arndt and F. W. Gingrich, Z. cit., p. 513. 
2. ý 
J. H. Moulton and G. Milligan, op. cit., p. 3iß. However, the similar 
term of V of K of IViSCiV, :e ng TW renew" or "to res tore" and 
used in Hebrews 6: 6, is found in pre-Christian Greek literature. 
3 J..,, Behm, ". Ew ,"T. WW. 
N. TT., II, 573. 
N'4 
A. Plummer, A Critical and Exegetical Commentary on the Second 
Epistle of St. Paul to the Corinthians, p. 136. The expression is used 
0o er t! es in Pau . 
", Romans 7: 2 f. and Ephesians 3: 16. Cf. C. Ryder 




refers to the self which has already been redeemed and awaits the 
reaurrection. The fact that the outer and inner man constitute one 
5 
personality should be kept in mind in the interpretation of these two 
terms-. 6 The verb 
-t S 14A /IOCIV 
or being destroyed. 
of VOL Kai v0 LI Qi is set in opposition to 
which describes the outer nature as wasting away 
The thought of this passage is that Paul, and other 
Christians have already been created anew, and in their present situation 
the "outer man" undergoes the continual afflictions in the ministry and 
is-thereby always wasting away. But at the same time, the inner man "is 
being renewed" (present indicative passive). This means that the Spirit 
renews the redeemed man in faith and courage totbe able to endure the 
hardships and even death, knowing that God who raised the Lord Jesus 
-from-the dead will raise them too. 
7, 
_.. !- The fact that the believer's: true self, the inner than, " has been 
radically transformed relates him to the new aeon, but he stilllives in 
5. ' W. David Stacey, The Pauline View of Man (London: Macmillan & 
Co., Ltd., 1956), p. 211. qd V. `i1son, o cit., I. A., X, 323. 
6. According to Roy A. Harrisville [The Concept of Newness in the New 
Testaments pp. 81i ff- Is the "outer man" and the "inner man+ are not 
synonymous with the "old man" and the "new man" because the later terms 
describe a total relationship and cannot be coexistent with one another. 
Yet, to C. Ryder Smith [The Bible Doctrine of Man, pp. 233 f. ), the "new 
man" may be approximately equated with the "inner Man" except with the 
former the change through renewal is emphasized, while under the latter 
the result of the'change. On the other hand, Smith declares? thät the "old 
man" is not synonymous with the "outer man" because the "outer 'man" 
is the 
body,. but not in its tendency to sin, whereas in Paul's discussions the "old 
man", is sinful. 
7. `'-Cf. 0. Cullmann, The Proleptic Deliverance of the Body according to 
the New Testament, " p. 166. J. A. T. Robinson [The Bam, p. 76] sees in the 
"inner man" 'a reference to the aýw/. c mich "is being transformed 
continuously-In so tar as be is a member of the Body of Christ. " 
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this world. In this condition, it is still possible for him to sin (Roma. 
7: 18-19), but he is no longer in bondage to sin (Rom. 8: 37). The "outer" 
and "inner than" are terms Paul uses to. describe the believer in his 
individual existence. This description suggests that there is a difference 
between the believer's actual conduct, that aspect of his nature which 
bringe him into relation with the old aeon, and his redeemed heart, that 
which. bas -been regenerated. 
8 
Only at the end of this age does the 
regenerated man put off the "body of flesh" which related him to the old 
aeon. 
,. In this passage, there-is an implied reference to the past when 
the "inner Iman" received a radical, change at his entry on the Christian 
life. . Also, the context presents a forward look to the future when the 
believer uM participate in the vie try of Jesus Christ over death at 
the final pa]. ingenesia. 
9 
However, the central thought of the passage 
refers to the daily renewal of those who have already been regenerated. 
Since they have already come to be in Christ, the new solidarity is daily 
being built withid them. Therefore, the passage refers to the continuing 
condition of those who have been created anew and have a growing awareness 
of their faith-union with Christ. 
OLOSSIANS 3: 10 
s,, 
!,. The only other passage in the New Testament which employs the 
8. Roy A. HarrisvMe, T` Concept of Newness in the New Testament, 
pp. 85-89.. 
9. Cf. II Corinthians 4: 17-18. W. D. Davies, Paul and Rabbinic 
iWaismp p. 318. 
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verb ö(Vd Kd 1V OU o- 8d 1 is found in Colossians 3: 10. Since this 
,. passage 
has already been treated from the point of view of the "new man, "10 
there remains only to consider its thought of renewal. In this passage, 
Paul exhorts his readers not to lie to one another in view of'the fact 
that they have put off the old nature with its practices and have put on 
the new nature, "which is being renewed in knowledge after the image of 
its creator" (Col. 3: 10). Then, Paul adds that the "new man" in his 
continuing existence is always being renewed, that is, is always being 
endowed with new life. 
3.1 It is a religious and ethical renewal, having 
as its standard the image of God. 
This passage uses the designation "new man" to describe the fact 
that those who have entered the Christian life have already been made 
% Kr 10-13 in Christ. Then, Paul employs the present K01 IV V1 
participle, £VdKo1VouCVoV, to stress the thought 
that although they have put on the new man once and for all, there is a 
continuing renewal even after one becomes a Christian. 
12 
Hence, the term 
of Vd ljol jVOU Q' 
Bd 1 means the same here as it does in II 
Corinthians 14: 16. In the situation of this Colossian passage, the "new 
; man", begins to take upon himself "the image of him that created 
: 
10. Vide supra in the section entitled "The New Man" in this 
chapter. . 
U. J. Behr, 22. cit., T. W. N. T., III, 1451:. 
12. J. B. Lightfoot, F i1 to the Colossians and to Philemon, 
p. 215. 
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hilll., ll3 This sucgests an analogy to the first creation. Now after the 
"new creation, " the divine image mich had been disfigured by sin is 
recreated and thereafter comes to be renewed more and more. This means 
that the Christian codes nearer and nearer to the ideal of man in the 
mind of the-Creator. Another important result of having put on the new 
man is being continually renewed "unto knowledge, " that is,, the knowledge 




The idea of renewal in Colossians 3: 10 is twofold. First, the 
a 
person who has passed over into the Christian life has already been 
created a "new man. " This also includes the thought that the person has 
put on: theSecond Adams whereby he is Incorporated into the Body of 
Christ. Second, the man who has been created anew is always being 
renewed in a religious and ethical may 
? 
Therefore, the passage 
presents both the renewal which takes place once for all and that which 
is a never-ending process. 
13: -- Since - 
ý' KT! U'. (5 refers to God in Its other uses, it Is 
likely that it means God here, especially, because this passage refers back 
to` the first creation of man in the . image of God (Genesis 1: 26-28).. The ,. 
phrase "in the image of him that created him" may imply "in the likeness 
of Christs"-but the immediate thought is of an analogy to the first - 
creation. Cf. E. F. Scott, The Epistles of Paul to the Colossians, to 
Philemon and to the Ephe_ siena, P" 69. T& K. Ab oýtt; oE. ̀ c t., p. 28tT 
14. - See Colossians 1: 9: "that you may be filled with knowledge of 
his'w311.! Y, Cf. F. F. - 
Bruce, "Commentary on the Epistle to the Colossians, " 
p. , 2Th. = ü F. W. Beare, "The `Jpistle to the Colossims, " p. - 216. 
15. Martin Dibelius, ' An die Kolosser, E heser, an Philemon, 
p: 32. ýrý 
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. iM 
ROMAPI3 12: 2 
The noun of, , o(V ci 
K oll Vou d' Poll 
)i 
is r VOL KouVwtI 3 
which is used in only two places in the New Testament, Romas 12: 2 and 
Titun,. 3: 5. Since the meaning of Titus 3: 5 will be considered in a section 
to itself at the end of this chapter, our focus of interest here will be 
> 00 
upon Romans 12: 2. Along with the term ofVd. Kd1VwTIS 
in Romans 12: 2, a significant verb is found which is related to the thought 
of. renewal. This verb Is 
under consideration reads: 
E roctf. o00Q fA I. The passage 
Do not be conformed to this world but be transformed by the 
renewal of your mind, that you may prove what is the will of 
.,, _,. 
God, what is good and acceptable and perfect. (Rom. 12: 2) 
..:,, At 
the twelfth chapter of Romans Paul makes the transition in this 
epistle from doctrine to exhortations concerning the practice of the life 
of faith. HIowever$ his ethical teaching is based upon his dogmatics. 
Those to whom be speaks are persons who have already been brought into a 
new order of life in the Spirit. Because they have been given newness 
of life by union with Christ, they must ryot be conformed" 
Q' ü ä' X1 j-4_ d 1-13 E) to the pattern of this present age, but 
nbe. transformed" ( fr- £ Td f' ofýoü U4) in their inmost nature. 
Y. yý . 
16. - 
Selwyn 
Sanday and A. C. Headlam, o2. cit., PP. " 352,3514. E. G. 
[The First Epistle of 'St. Peter, pp: ' 70,3731. following Philip 
Carrington W [The Pr mi ive- Christian Catechism (Cambridge: ` Cambridge 
University Press, c0ýpp. 2 , sees n 'romans 12: 2 traces of a 
primitive Christian catechism based upon a primitive Holiness Code. 
These.. com, ands to remain aloof from sin were taught to those who had 
already become members of the community of the new covenant. 
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The use of the imperative mode in this verb demonstrates that the "new 
cmäzn" is not exempt from the problem of sin. To be conformed to this age 
results in a "base mind" (Rom. 1: 28). There is a sharp contrast here 
between the man whose life is fashioned by'the character of this present 
ageand'one who has entered into the new age. 
l? 
The thought here is 
''related to Romans 6: 3-U. Because of the resurrection of Jesus, "this 
'-Iage" need no longer be the principle of life which regulates those who 
%have'died and been raised with Christ: For those who are in Christ, the 
`[ new 'age has - already' come. 
'` `: Then; ' Paul declares that the only way this can be done is to 
- clef yourselves be transformed by the renewal of your mind" (r'- f714 
A doe 
;.: a-4. oPýOüýýý. T&, I otVd KdiVw QXl Tou Voös 
this'second'imperative stresses that the Christians will need again and 
again the renewalýof the knowing-and-understanding, which in turn affects 
#, the frill of man. 
18 
The verb "transform" probably refers back to the 
event of being created anew at conversion. However, the imperative 
tenses and the context suggest that the immediate reference is to the 
17. E. Stauffer, New Testament Theolo , p. 76. C. K. Barrett, A 
.! Commentary on the Epic to the Romans Har is New Testament Commentaries. 
New York: Harper, & Brothers, Puhllishersy , P. 232. K. C. Trench 
;, (S no s of the New Testament (London: tegan Paul, Trench, TrUbner, & - 
td., 6 ), PP= 251 ýmakes the 'distinction between these terms 
clear by stating:. -. "Thus if ,I 
were to change a Dutch garden into an 
Italian, this would be to- c r"- o i, drI op.. ös: but if I were 
to transform a garden into someth pg molly. different, say a garden into 
a city, this would be ý- c T"cr- oo w o-ýs 
&. Y. a 18. ' . J., Behm, a 
/4- tT"t fr=oP jýö pn T. W. N. T., IV, 767: and 
off. c it .$T . W. N. TT. s IZI, 
1t55 . W. David Stacey, ea ine View of Mahan, 
P. 1 
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recurring renewal of the Christian in everyday life. 
19 
From what Paul 
asserts, in Romans 8: 9-13, it is implied here that the irit of God, who 
dwells within the Christian is the one who brings about the inner 
renewal. 
20 
Since the VOWS is of a sort that aims toward an action, ' 
the renewal of the Voüs results in proving by ethical actions that 
ß... y4 , 
the Christians belong to the new aeon and are members of the new humanity. 
This exhibits the fact "that the plan of God for you is good, meets all his 
22 
demands and moves toward the goal of true maturity. " Therefore, this 
passage refers primarily to the continuing renewal of the Voüs with 
every Christinn decision, but it also bases the daily renewal upon the 
initial transformation whereby the person came to be in Christ. The 
passage also looks fcrward to the final transformation of all things at 
the end of this age. Therefore, this passage demonstrates the threefold 
thought that the renewal begins at conversion, advances with every 
2 
Cbristian decision and ends in the glory of Cod. 3 
11 CORINTHIANS 3: 18 
y3 
4 
The verb 14 C- T'ýý Op DA Q' 
®d 1 24 is also found in 
%_I, -. v"19. C. H. Dodd, -The Epistle of Paul to the Romana, pp. 192 9. Otherwise by"K.? .: 'Kirk; The Ep to the Roows, PP. 231,2 6. 
, ". ý, 20: - H. Lietzmann, An die Römer; -p. 109. 
21. R. Bultmann, Theology of the New Teste nt, I, 211 f. 
. 22. J. B. Phillips, The 
'Neil Testament in Modern English (New Tork: 
The. Macmillan Company, 19', Pý 341 
ýJýý : 23. C. K. Barrett., A Commentary on the Epistle to the Romans,. p. 233. 
21t Adolf von Harnack comments that - the second century Christians did 
not:. foil. ow Paul in. conttnuing to use this term, but if they were going : to, 
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II Corinthians expressing the following thought: 
And we all, with unveiled face, beholding the glory of the 
Lords, are being changed into his likeness from one degree of 
glory to another; for this comes from the Lord -Ao is the 
Spirit. (II Cor. 3: 18) 
Because those who are Christians have the Spirit they can behold the 
reflection of the "glory" of God in the person of Christ. And those who 
behold the "glory" of the Lord are being transfigured (, k C Tov-oP 
ýoü ®d) 
into His likeness. 
Since the term 1C"( T 'o T7 TPs sea-dal can mean either 
Ito look at something as in a mirror" or *to reflect, " the verse can also 
describe the fact that just as Christ reflects the divine "glory" so the 
Christians are to reflect with unveiled face, that is, without any need 
of concealment, the "glory" of the Lord. 
25 It is by the process of 
continually reflecting the glory of Christ that the transformation takes 
place. The change begins already on the inside of the Christian, bat it 
is not only inward because the words "into his likeness" mean that a 
share of the 
got 
.c possessed by Christ is Imparted to the disciples. 
Also, the "glory" is the power by means of which the inner self is being 
renewed day by day. 
« This transformation is brought about through 
employ a term v th this approximate meaning they appear to prefer 
rpý o14100ü, CrO. L1 . The 'litter term is used more by them to 
ak of-forming a new man. Cf. "Die Terminologie der Wiedergeburt und 
verwandter Erlebnisse in der E testen Kirche, "_, p. , 103. : [Hereinafter, "Terminologie. "] 
w. - 125. A. E. J. Itawlinson, The NewTestament Doctrine of the 
Christ, 
p; 132. " aA. Plummer, A 
Critic and Exegetical Commentary on tie Second 
istle, of Paul to the Corinthians, p. 90. W. L. Knox, St. Paul-and tihe 
Cur oTt entiIs p. 132. R. H. Strachan, The Sem it e loT 
Paul theý`C. or n ans, p. 90. 
26. - R. Bultcnann, Theology of the flew Testament, I, 3311. Cf. A. 
Richardson, An Introduction to the The lö of the New Testament,, pp. 66 f. 
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Christ who is present and effective through the Spirit. -However, it is 
no mystical deification. 
27 In this context, Paul is describing the 
process by which ewe-all" (all Christians] experience a continual change 
that-takes place through growth in Christian faith and character. The. 
phrase "from glory unto glory" demonstrates that the spiritual renewal 
is already taking place, but that it is a gradual development -which will 




Finally, Paul's thought of renewal is set forth by means of the 
7 
verb' of VOL VEOu tC 
da Ii hich occurs in its only usage 
in-the New Testament in Ephesians I: 23. Just prior to this verse Paul 
has'=admonished his readers not to live as the heathen do, because they 
have already "learned Christ" (l: 20). The Apostle assumes that bis 
readers are already Christians (4: 21) and urges them to bring their 
lives in correspondence with their true position, 
28:. 
Hs declares: 
27. In the mystery religions, the idea of transformation is a parallel 
conception to that of deification. For example, in the Isis cult as 
recorded' in'Apuleius' Metamorphoses (XI, 23 f. ), the initiate seeks to 
become transformed into a god-like being through gazing upon the celestial 
gods during the initiation. II Corinthians 3118 also has a certain. 
similarity to Hermetic phraseology; however, there are key differences 
between this and Paul's thought. Vide supra in "Rebirth in the Mystery 
Religions, " Chapter I. Furthercore, Philo' Judaeus believed that the pious 
man. who prepared himself could have a vision of God which would result in 
a mental illumination and a transformation, but this transformation was 
temporary for all but a select few of the'great men of ancient Israel. 
Vide supra in "Hellenistic Judaism: Philo Judaeus, " Chapter II. However, 
707--is-Tar from the idea of transformation In either the mystery religions 
or in Philo. Cf. J. Behm, op. dt., T. W. H. T., -IV, 764-766. A. D. Vack, 
"Early Gentile Christianity, ' p107 if. 
28. Cf.; Ephesians 4: 1. J. -Armitage Robinson, St. Paul's Epistle to the 
Ephesianss p. 108. It. Bultmann, Theology of the New Testa ent I, 101. 
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«Put off your old nature ... and be renewed in the spirit of your minds, 
and put on the now nature .. . ýý (Eph. 4: 22-24). Since the idea of the 
gold" and the "new man" in these verses has already been treated, the 
29 
focus of attention here will be only in reference to Paul's concept of 
renewal. 
They have already put on the now man which is 
VoL VL0ÜI. 90fI %w TrVEÜt4. oci1 7-0'U 
icA 
V00St 
. 14.. W V. As Paul appears to have invented a 'new term' in 
of Va(' K oL 1VOü CT 
A41 
, so in like Kanner 
o& Vd VC O0O AA 1 
Is coined in this passage to express his notion of renewal. Ephesians 
30 
4122-24 corresponds to Colossians 3: 9-10 except that the latter passage 
makes use of cot Vd )4L IV0U (r 
dot I. The verb in Ephesians 
is"a Present passive infinitive but along with the other infinitives in 
this passage ("to walk, ", vs. 17, "to put off, " va. 22, and "to put on, " 
vs. ' 24) it has an imperative force. 
31 
So Paul is saying, in effect, 
that even though they are already Christians they need to be reminded 
that after the new man-is`put one they must be renewed continually in 
their daily Christian lives. 
Behind the imperative force in this particular context, the "being 
renewedn presents about the same meaning as is found in the other Pauline 
terms of renewal. However, the verb otVd Koc IV OU Q'&L I can be 
29. Vide supra in the section on "The New Man" in this , chapter. 
30. J. H. Moulton and G. Milligan,, off, cit., , p. 34. 
31. J. Behza, 22. cit., T. 11.2J. TT., IVY 904. F. W. Beare, off. cit., I., ý. ý, 698. 
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distinguished from olVo( VE0 T04i1 in the same way as l(d ýVOS 
from 'toS , The former refers to qualitative renewal, while the 
latter designates renewal as a new beginning in time. 
32Yet, 
it is the 
same marvelous process, even though the terms regard it from slightly 
different points of view. In Ephesians 4s17 ff. j, vanity of the mind 
leads to alienation from God so it was necessary to "be renewed in the 
spirit of your mind. " The reference to the spirit of (their) mind" 
points out the fundamental nature of the renewal. It changes that part 
of the human personality by which they have comunion with God, and Uhich 
in turn is closely related to their thinking and willing. An aspect of 
the Voü S, the disposition or way of thinking in the thole 
mental and moral state at being, is to be renewed. 
33 This chat&e is 
effected by the Spirit of Christ. Therefore, the Spirit keeps on 
making the Christians young again in the spiritual principle of their 
minds 
34 
In summa y, there are certain shades.: of meaning which differ 
slightly in these passages on renewal, but one basic idea of Paul is 
consistently presented. This idea is that after the intial transformation 
of the believer at conversion there is a continuing process of renewal 
32. R. C. Trench, ., non s 
of 
the New Testament., p. 224. 
33. This is not the deification of the noetic faculty which is so 
common in the Hermetic literature. Vide in the section entitled "Hermeticisrt 
Chapter I, and Roy A. Harrinville, Tie Con cept of Newness in the New Testament,, 
p. 76. 
34. T. K. Abbott, o2. cit., p. 136. C. Ryder Smith, The Bible Doctrine 
of Man, p. 167. E. F. ScottThe Epistles of Paul to the Co ossians, piýecnon and to the Ephesias, pP" 9 
I 
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which runs throughout the earthly existence of the Christian and looks 
forward to the final new creation of all things at the end of this 
present age. AU of this is part of Psulis broad concept of regeneration. 
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IV. ADOPTION TO S014SHIP 
The Pauline teaching concerning adoption is related to the-concept 
C. r 
of regeneration. The term V 10 
B E- C-1 of means "installation 
as a son" or "adoption to sonship. al In the New Testament, it is used 
only by Paul and then it occurs only five times. 
2 
The ancient legal concept of adoption is rarely alluded to in 
the Old Testament. However, the practice is well known in laws of 
3 
ancient Semitic civilizations as weil as in Greek inscriptions and the 
papyri. In the Graeco-Roman world, a wealthy man who had no children 
=would frequently adopt a young slave, who would immediately cease to be 
a . slave and would become a member of the fanilya being made a son and 
heir. Therefore, there is no doubt that the term "adoption" was well- 
known to the ordinary man of the first Christian century. 
4 
In the Cad Testagent, the descendants of Jacob (Israel) were 
described as God's sans (Hosea 1111). The Apostle even employs the term 
C . 01 u108C-T ! al (Rom. 9t4) to describe the past relationship of 
1. According to E. D. Burton, op. cit., p. 221 and R. Bultmann, 
Theolo of the New Testament, I, 27J, respectively. 
2. Romans 8: 15,23; 9: 4; Galatians 4: 5 and Ephesians 1: 5. Also, the 
`term V1oS is used seven times in the Pauline epistles in referring to 
Christians as being sons of God: Romans 8: 14,19; 9: 26; II Corinthians 6: 18; 
Galatians 3: 26; 4: 7 (two times). 
3. Cf. Genesis 15: 1 if., Exodus 2: 10, Ruth 4: 16, I Chronicles' 28: 6, 
Esther 2: 7,15, and Jeremiah 3: 19. 
lt. A. Deissmann, Paul, pp. 174 P. Hioi ever, Paul's religious usage of 
the term "adoption" is of related in vital doctrine to the Greek usage. CP. 





Israel to God' set forth in Exodus 4: 22. However, Paul's thought concerning 
mans-present relationship to God was that the Gentiles had no natural 
rights of sonship and that the'Jews had forfeited their inheritance. By 
sending forth of His own Son to carry out the vork of redemption, God made 
it possible for both Jew and Gentile to be admitted to the status of 
sonship by adoption. They do not have any right to the title but they 
"are all sons of God through faith" (Gal. 3: 26). Sonship belongs to 
Jesus Christ by right, and those who come to be in union with Christ are 
granted the status of "adoption to sonship. " Thus, the believer is "no 
longer a slave but a son, and if a son then an heir" (Gal. 4: 7). This 
adoption is in accordance with what God has foreordained, and it is 
accomplished "through Jews Christ" (Eph. 1: 5). 
In Romurs 8: 15-16p Christians are said to have received "the 
spirit of adoption to sonship, " which enables them through the Spirit 
to call upon God as "Abbat Father! " The Holy Spirit bears witness with 
their, spirit that an adoption has taken place. This thought describes 
the sonship of the Christian as a present reality. 
5 
Then, just a few 
verses later, adoption is presented as a thing of the future. In an 
eschatological sense, Paul declares that Christians have received "the 
first fruits of the Spirit, " but they groan as they "wait for adoption 
as. sons"'(Rom. 6: 23). 
The concept of adoption to sonship has strong roots which go back 
to Jesus' installation as the Son of God. 
6 
Adoption was a convenient 
.j'. J 
5. C. H. Dodd, The Epistle of Paul to the Romans, pp. 130-132. Cf. 
L. S. ' Thornton, o2. T ., pp. 114 ff. 
6. Romans 1: 1. A. von Harnack, "Terminologies" p. 103. 
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figure for Paul to describe the fact that man by nature is outside of the 
family of God and must be "adopted" by God through the work of Christ in 
order to be made "sons of God. " The fact that Jesus is the unique Soh of 
God by right demonstrates a contrast to man who by nature is outside of 
the family of God. Yet, after a person becomes a Christian, he is able 
to. crry "Abbat Fatherl"7 which was the same expression spoken by Jesus 
Himself (Mark 14: 36). This analogy suggests a sonship for the believer 
which-is comparable to, but not equal with, that of Christ. Moreover, 
the. sonship of the believer does not reach its completion until the end 
of; this age (Roca. 8: 23). 
To Paul, when a person is truly converted to Christ, he becomes 
a son of God, So one method the Apostle could use to describe the purpose 
of, -the salvation-occurrence was "that we might receive adoption as 
eons" (Gal. 4: 5) . According to C. F. D. Moule, 
a 
Paul used U11- OO Q' 
%, 
c 
in-preference to LV Vot JVW BF V in the Gospel of John and 
to OL vd y4VV. ( V in I Peter. In all likelihoods the figure 
of adoption conveys both the idea of entry into the faith as well as the 
notion of the status of being a Christian. Men the Apostle used the 
figure, it is probable that he sought to express his own thoroughgoing 
change in passing over from being;. one of the "children of wrath" (Eph. 
2: 3) to become a child of God. 
9 Every man was a creature of God, but 
7. Romans 8: 15, Galatians 14: 6. 
8. "Adoption, " The Interpreter's DictionM of the Bible, ed. G. A. 
Buttrick (New York: A "Singdon Press, -i; 62) , 1,149. 
~ - 
9. Cf. J. S. Stewart, A Man in Christ, p. 2511. 
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only those who were living in followship with God were His "sons. " The 
figure of becoming a on of God is very close to that of being begotten 
of God. 
10 
On the other hand, the idea of adoption to scnship is a vivid 
metaphor to describe the God-man relationship after conversion. Being a 
child of God is at the same time an intimate and a reverent expression 
for the believer's communion with God. The metaphor places emphasis 
upon the new privileges of the Christian life. Those who are adopted 
into sonship receive "the glorious liberty of the children of God" (Rom. 
8: 21). The idea of adoption to sonship is important in Paul's concept 
of "new creation, " because the "now man" is fashioned by the creative 
work of God (Eph. 2110) in order that he might "walk in newness of life. "" 
The person who has been granted the privilege of sonship is no longer 
"in Adam" but is "in Christ"; whereby, he is dependent upon, loving 
toward, and obedient to God. 
10. - In fact, they are so close that John actually links then together 
in 1: 12-13. Cf. L. H. Marshall, T he Challenge of New Te_ ent Ethics 
(New York: The Macmillan Company, 19L7), p. 2 9. 
11'. ` Roman's- '6: 4: In addition, A. von Iiarnack ("Terminologie, " p. 1081 
asserts that after Paul's time the thought of rebirth triumphed over that 
of'new creation-because in the'former the Fatherhood of God is included. 
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V. SPECIAL LANGUAGE FORMULATIONS 
In the Pauline epistles, the thought of receiving salvation through 
Christ is presented in the metaphors of spiritual resurrection, new creation, 
and adoption to sonship. It has been pointed out that each of these 
metaphors is related to the broad concept of regeneration. 
There are also other Pauline expressions which appear to show that 
the idea of birth was not strange to his train of thought. The Apostle 
uses'some special language formulations which illustrate this point. The 
purpose of this section is not to consider in full the theological content 
of each verse me"flioned, but to focus attention on the language forms 
themselves and see what can be learned about Paul's thought in the selection 
of. these expressions. 
To the weak and wayward converts, at Galatia., Paul writes: 
My little children, with whom i as again in travail until 
Christ be formed in youl (Gal. 1: 19) 
Since 'be 'affectionately calls them his children, he is referring to those 
1 Ci 
whom he has already-begotten in the faith. The verb WO1VtI 
occurs only twice in the New Testament (here and Rev. 12: 2), and means 
"to suffer birthpangs. " The Apostle speaks of U. e necessity of being in 
birthpangs "again, " mich compares the present situation with a previous 
one. Paul's ubirthpangs" do not refer directly to a regeneration in the 
Spirit. The first "birthpangs" were the efforts by which the Apostle 
1. ý E. D. Burton, op. it.! p. 248. 
2. J. B. Lightfoot Epistle to the Galatians p. 178. 
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first brought the Galatun Christians to faith in Christ. His present 
"labor pains" are due to the anxiety and misgiving he now experiences as 
to -thether they have really entered into vital union with Christ. This 
passage implies that Paul may have thought of the acceptance of faith as 
if it were a birth and that his work of evangelism was regarded as the act 
of a mother giving birth. Therefore, these are strong suggestions that 
Paul. would not have been opposed to thinking of the entry into the 
Christian life as a regeneration. 
Two other passages are applicable here because in them Paul calls 
himself "father. " To the Corinthians he writes: 
You may have ten thousand tutors in Christ, but you have only 
one father. For in Christ Jesus you are my ons offspring, 
and mine alone, through the preaching of the Gospel. 
(I Cor. 4: 150 N. g. B. ) 
The Apostle strongly felt that he had begotten them in Christ through the 
gospel. 
3 A related passage is found in his letter to Philemon where the 
man of Tarsus exhorts: 
Is Paul, ... appeal to you about my child 
fonesimus), whose 
father I have become in this prison. (Philm. 9-10, N. E. B. ) 
When the Apostle refers to begetting the Corinthians and Onesimus-- 
YC VV 
oc is used in both places--, he is not directly 
designating thereby a new birth by the Holy Spirit. 
' 
Rather he uses the 
3. A similar thought-is found in b Sanhedrin 19b: "R. Samuel b. 
Nahmani said in R. Jonathan's name: Ife- ioteacies the son of his neighbour 
the Torah, Scripture ascribes it to him as if he had begotten him ... " 
Cf. -Bab. Twal., Sonc. ed., Part ! s, Vol. 5, p. 102. Cited by G. G. Findlay, 
"3t. Pau1is First Epi tLe to the Corinthians, " (Vol. II of The Ea ositorta 
Greek-Testament. New York: George H. Doran Company, n. d. ), p. . 
. 
lt. A. Robertson and A. Plummer, First Epistle of St. Paul to the 
Corinthians (I. C. C.; Edinburgh: T. & T. Clark, 1911ßs p. ?. John Knoxt 
"The-Epist et hilemon" (Exegesis Commentary), I. B., XI, 566-567. 
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figure of begetting to speak of his influence in urging them to become 
believers in Christ. The central idea of these passages is that Paul 
thinks of himself as a spiritual "father" to those who become Christians 
under his ministry. The figure of spiritual fatherhood was well-knoi to 
the Rabbis. According to the Rabbinic literature, the pupil was taught 
that-respect for a teacher should exceed the respect shown to one's 
physical father. If both his teacher and his father were in need, he 
mist first help his teacher and afterwards his physical father. The 
reason for. this is given 'in Baba me Zia ii, 11: "For his father only 
brought him into this world. His teacher, who taught him wisdoci, brings 
him into the life of the world to come. *5 
There is another expression in the Pauline epistles which may 
suggest that the Apostle could have visualized the event of becoming a 
i 
Christian as a birth. This expression is TTR w ro To I<o S which 
means "first-born. " Here Paul borrows a recognized Messianic name, which 
had originated from the designation of Israel as Godos first-born. In 
Rabbinic usage, the designation can mean "the beloved, " "the most precious 
one, " "the most respected one, " and in this sense can refer to the Torah, 
Adam, Jacob, Israel, and the ? essiah. 
6 
Christ is called the "first-born" 
of-the-new humanity in Romans 8: 29: 
For those whom he foreknew he also predestined to be conformed 
to the image of his Son, in order that he eight be the first- 
born among many brethren. 
5. Quoted by Emil Schürer, A History of the Jewish People in the Time 
of Jesus Christ (1901)s Div. II, o- " 
__. 
Is P. 317: Cf. H. ý rack and?. 
B erbeck, ate. cit., III, 3tl. Vide supra in the section on "Proselytes" 
in Chapter II. ' 
6. Strack-Billerbeck, oE. cit., III, 257. Cf. A. Schlatter, Gottes 
Gerechtigkeit (zweite aufläge; Stuttgart: Calwer Verlag, 1952), p-. 71W. 
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In this chapter of Romans; Paul is describing the Christian religious 
experience. He is saying that those who become children of God are heirs 
along with Christ (Rom. 8: 17). They are made "brothers" of Christ, the 
Head of the redeemed family, by the gift of the new life. 
7 
Another passage which presents the significance of Christ as the 
source of the new life is found in Colossians 1: 18: 
He is the head of the body, the church; he is the beginning, 
the first-born from the dead, that in everything he might be 
preeminent. 
This passage sets forth the unique worth of Christ as the One through 
A 
whom the new race of mankind and all created beings (E V TfotI* iv) 
begin a new phase of existence. 
8 This also emphasizes the uniqueness of 
His Sönship. `y Men can be called "sons of God, " but only one is the Son, 
i the TY? To To xos 
The term 77'p ca TO To Kos is also used to refer to 
Christ in another meaning. In Colossians 1: 15-16, Christ is described 
as: 
.. the image of'the invisible God, the first-born of all 
creation; for in him all things were created, in heaven and 
on earth, visible and invisible, ... 
The thought here portrays Christ as the One who has temporal priority to 
all created things and as the ground of creation. The primary connotation 
öf=>"first-born" in this usage is different from its occurrence in the to 
7. C. H. Dodd, The E istle of Paul to the Romans, pp. 2.11 f. 
John Knox, The Epis e , tot Romans, " 7. 
8. E. F. Scott, The Epistle of Paul to the Colossians, to Philemon 
and to the hesians' p- 
I 
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previous passages. Colossians 1: 15 teaches Christ's pro-existence and 
sovereignty over all created things; whereas, Romans 8: 29 and Colossians 
1: 18 describe Christ as the one coming forth from God to establish the 
new co=unity of saints. 
9 
On the other hand, it can be shown that these two concepts of 
-"! irrt-born" are related to one another. 
10 The idea of the "first-born 
of-all created things" demonstrates the importance of Christ in relation 
to the first creation while the notion of the "first-born from among the 
dead" points to the thought of the new creation and indicates the sphere 
out of which the new life came. As has already been seen in connection 
with kainö kt isis, Paul held that the new humanity began with the 
resurrection of Jesus. In Vew Testament eschatology,, the beginning and the 
'end correspond to one another. In the Christological excursus of 
Colossians 1: 15-20, there is a parallelism between Christ's relationship 
to the creation of the universe and to the re-creation of those who 
become members of His Body: Ile is the mediator of the first creation 
and of the second creation. 
3'1 Therefore, Jesus Christ is the 
n-P W TO To KOS of the '. f irst creation and is also the 
9. T. K. Abbott, op. it., pp. 212,217-218. J. B. Ligbtfoot, Saint 
Psil's E istles to Colossians and to Philemon (1901i). pp. 1t f. Coºnp" 
$ýppians2: b IL, 3: 10, and I Corinthi s 8: 6. 
10.0. Lindeskog, bFornyelse, nyakapelsej, nyfadelse, " pp. 20-22. J. B. 
Lightfoot, Saint Pail's Epistles to Colossians and to Philemon,, p. 156. 
11. Martin Dibelius, An die Kolosser, E eser an Phi, pp. 6-73 
12. Cf. Hermann Gunkel, T. cit., p. 37. 
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jrpw TO 7-0 KO S of the new creation 
12 
Then, the use of 
7ipw TOTO Kv 5 for Christ as the "first-born among many 
brethren" carries with it a hint that Paul could regard the event or 
becoming a Christian as a birth. 
In conclusion, these language forms of the Apostle reveal a part 
of the background of his thinking. Paul can say that he in Jesus Christ 
through the gospel has given birth to those who have become members of 
the Body of Christ at Corinth (I Car. 4: 15). Furthermore, due to the 
fact that Christ is said to be the "first-born among many brethren, " 
the idea is implied that to become a Christian means to be born to new 
life. Underlying the various terms Paul employs in these linguistic 
formulations there appears to be an understood maxim: to become a 
Christian is to be born. Therefore, Paul was probably, not adverse to 
thinking of the entrance into the Christian life as a new birth. 
12. Justin Martyr [Dialogue with Trypho 138: 21 explicitly combines the 
work of Christ in the first and, second creation: "Now, since Christ was 
the First-born of every creature, He founded a new race which is regenerated 
by Him. " F. T. by Thomas B. Falls, Writings of Saint Justin Martyr (The 
Fathers oftFe Church, ed. Ludwig Sc oppFi- ; ewTork: -C tian ire tage, 
Inc... IM )o , P. 360- 
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VI. TITUS 3: 5 
The deutov-Pauline passage which teaches the idea of regeneration 
is found in Titus 3: S. The problem of authorship of the Pastoral Epistles 
has a bearing upon the interpretation given to this passage. A look at 
the opinions of the scholars as to authorship of the Pastorals reveals 
a wide divergence of opinion. Such prominent exegetas as Joachim Jeremias, 
Walter Lock and R. St. John Parry defend Paulirxr, authorship. 
1 
Others, 
like Martin Dibelius, 
2 deny Pauline authorship of even fragments of the 
epistles. The most likely solution is seen in another point of view. 
Probably some fragments of private letters'of Paul3 came into the hands 
of a Pauline Christian. This Christian teacher realized that the church 
of his day needed to beý'told eiactly what these private Pauline letters 
säid, but they were too fragmentary to be circulated. Therefore, he 
expanded these fragments and made them applicable to the needs of his 
day'and sent them to the church. 
THE MEANING OF THE PASSAGE 
The passage of particular interest to this stuc)r is found in 
. Titus 3: 
3-8a: 
For we ourselves were once foolish, disobedient, led astray, 
slaves to various passions and' pleasures, passing our days 
in malice and envy, hated by men and hating one another; 
1. J. Jeremias, Die Briefe an Timotheus nnd, Titus, pp. 1-8. Walter 
=Lock, A Critical and : ce e is Comaent on the FFsMral ýistles, pp. ýxxv-xoäci. R. St. `ohnParry, ýlher Epistles , pp, xv11 ff. 
2. Die Pastoralbriefe (third edition), pp. 1 ff. 
3. Compare P. N. EEarrison, The Problem of the Pastoral Epistles, 
PP " ft. 
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but then the goodness and loving kindness of God our Savior 
appeared, he saved us, not because of deeds done by us in 
righteousness, but in virtue of his own mercy, by the washing 
of regeneration and renewal in the Holy Spirit, which he 
poured out upon us richly through Jesus Christ our Savior, so 
that we might be justified by his grace and becor: e heirs in 
hope of eternal life. The saying is sure. 
The fir , _0 "the cord 
is faithful, " hints that the sentences were 
borrowed., possibly from an early Christian hymn. 
4 
According to Dibelius, 
5 
the fragment may have originally been taken over from the thought of Pauls 
but previous to its usage here it has become tradition. 
The grammar of this passage is somewhat ambiguous. For this 
reason, the explanation of these verses has been presented in different 
ways both in reference to the entire sentence and to the relationship of 
individual words. 
6 
Therefore, it is possible to derive different 
explanations of the idea of regeneration presented in this text. In 
order°to discuss this passage with clarity, the research student must 
present the results of his study and cite more complete works where the 
involved problems are thrashed out. " 
The basic thought of the passage is to point out Vhat_God has 
it. The extent of this hymn fragment Is uncertain. H. Dibelius [Die 
Pastoralbriefe, p. 24) says the fragment begins at vs. 3, while J. Jeremias 
Die Briefe an Timotheus and, p. 653 begins it as vs. 4. B. S. Easton The Pastor b istles, Pp. 99 f. I includes vss. 5b-7, while Walter 
lock rA Critical Exeget cal romment , on the Pastoral, istles, p. -, 1.551 
suggests that the saying is contained in vss. 3, or possibly only vs. 5 
with suss.., 
6.. 7 as the writer's on expansion., 
5. Die Pastoralbriefe, p. 111. 
6. For a detailed treatment of various. points' of vier, see J. Dey, 
2, Z" cit., pp. 133-135. 
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acconplished for mankind through Jesus Christ. The writers of the 
Pastorals, who is sometimes called the Pastor, begins by presenting the 
contrast of what they--or as he says "we"-were before the power of 
God's grace changed their lives. The faithful were to be humble with 
everyone, even the wicked, because they were once "unwise, disobedient, 
having gone astray ... hateful and hating one another" (3: 3). In 
contrast to this wretched condition, Jesus made a new relationship to 
God possible for the believer. The Pastor focuses attenti=on this by 
recording: '"but when the goodness and loving kindness of God our Savior 
appeared" (3: 1). The word "appeared" refers to the incarnation of Christ, 
His Nepiphany, fT as is suggested in II Timothy 1: 10. The coming of 
Christ, which includes His birth and death on the Cross, is the turning- 
point in the history of mankind, and also in the life of each genuine 
Christian. For the X10 ºJ T TOT15 and $d /Am4V 
d/OW 77 oL 
of God our Savior appeared in Him as a light which shines in the darkness. 
The "goodness of God" is His spontaneous disposition to bless and has its 
nearest English equivalent in "benignity. "s The philanthröpia of God, 
used only here and Acts 28: 2, refers to His love and kind dealings with 
man. Everything that man receives is due to these two qualities of God. 
Because of God's sincere benevolences He "saves us. " The 
individual only responds to God 'a saving act. Salvation is not the result 
of, "any good deeds" which men may do. In fact, the wording "by works 
7. Cf. B. S. Easton, The Pastoral istles pp. 99,172. 
8. E. K. Simpson, The Pastoral Epistles (Grand RRapids$ Michigan: 
Wm. B. Eerdmans Publish Gompanys o, p. Gr. 
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wrought in righteousness" suggests that even if works could be performed 
perfectly they would have no saving value. The iaiter praises the 
goodness and love of God which moved Hit to save men without any merit 
on their behalf, that iss without the works of justice done by then in 
the natural law or in the Mosaic law. 
9 
The very fact that "not of works" 
is stressed brings to mind the opposite of works which is faith. Therefore,, 
faith is implied in this passage. 
10 
Here faith is the necessary basis fcr 
receiving these gifts of God. At the same times this passage stresses 
that God is the ultimate author of salvation 
Although salvation is due to God's goodness and love of mankind, 
it taust be mediated to men. The saving act of God in Christ is made 
effective to men through "the washing of regeneration and renewal of the 
10, i 
Holy Spiritn f 
Slot AourpOÜ 17o Iyyr- V, c (r/oc s Ka¬ 
. 011 
otvd Kot 1Vw Q't Ws rrVLU/. -. c ros 
dyIu). 
The word Ao u rp öv 
means "bath" or "washing" and has reference to baptism. The only other 
12 
usage of this term for baptism is seen in i hesians 5: 26: "that he mi ht 
sanctify her, having cleansed her by the washing of water with the word. " 
9. Cf. Galatians 3: 22, }tonans 3: 9. V. Jacono, op. cit., p. 372. 
10. J. Dey, op. cit., p. 138. E. F. Scott, The Pastoral Epistles, 
pp. xmd f. H. St. J1n Parry, ' The Pastoral ist e s, p. 134- 
'v 
11. H. A. A. Kennedy, The Theology of tie Epistles (flew York: Charles 
Scribner! s Sons, 1920), pp. 2 
-"-12. A. A. Nock, "The Vocabulary of the New Testament, " J. B. L., LII 
(1933), P. 132. fl. St. John, Parry, The Pastoral Epistles, * P3. 
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Ibwever, as in Romans 6: 3-6, the immersion portrays the rebirth but it 
is'not a magical means of effecting it. This means that the love and 
grace of God are bestowed upon men through baptism. Baptism in the Titus 
passage is the encounter of God with man based on grace and faith which 
has an 'effect on the, one who participates in the event. Since this is 
baptism in the primitive Christian cocuaunity, it refers to baptism of 
mature persons who were passing over from heathenism Into the Christian 
fellowship: In baptism, according to A. Schlatter, 
13 the convert 
received union with the Lord, who gave to him a new life through His 
Spirit. 
In relation to this, two expressive terms are employed. First, 
it is' cased a "vanbing of iTh Al yyE 9O'io. .1 The word 
ýalingenesia basically means a begixming again and denotes further 
"renewal to a higher being, " and "retenerati, on. a14 In this passage, it 
refers to the rebirth of the individual person, which is stressed In the 
tact that the clause begins with the`wbras "He saved us. " Here the 
word'palingenesia presents the idea of beginning sinew existence. This 
regeneration is the same thing which Paul speaks about when he says a, 
person becomes a "new creature" (II Cor. 5: 17), or when I Peter describes 
. the change as becoming "like new-born infants" (2: 2), cr when James 
declares that the regenerate person is "begotten of God" (1: 18). In 
other. words, this is a permanent transformation of life which is 
13. Die Briefe an die 'Tbessälonicher, Phili er, , Timotheus und Titus 
. 
(Teil 8 or Er kuterunger zum Teen tu gart: C wer ýerlýagý 
1950)', p. 262. 
14. F. Bttchsel, op. dt., T. W. N. T., I, 685. 
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necessary in order to enter into true fellowship with God. it is open 
to all men. 
This is different from the usage ofpalengenesia in Matthew 19: 28 
where it refers to the rebirth, of the world at the time of the arousia 
of Christ. The idea of regeneration in Titus is related to the thought 
expressed in the discourse of Jesus with Micodemus. 
15 
In order to be 
adopted as sons of Cod, there must 'be a rebirth through water and the 
Holy Spirit. 
100, The second important term used in this passage is dvdKdIVwr15 
One interpretation of the use of the term "renewal" here is to think of it 
as a further definition of regeneration. 
16 In this case, the "washing of 
regeneration" and the "renewal of the Holy Spirit" are parallel links: 
The latter expression thereby refers to the new life which the Spirit 
grants through rebirth. 
..,. - .. 
Another approach to this is to understand the event of rebirth 
tobe suggested by the terra p esia, while the continuing renewal 
17 
of the Holy Spirit by the term, oft Vft KO (I VWT JS & In 
making an aszessment of these two possibilities, it should be noted that 
r 
Paul first coined dV dk0! 1 Vw IS for use in Romans 12: 2, 
15. John 3: 3-5. S. F. ̀ Scott, The Pastoral istles p. '175. V. 
Jacono, off, cit., p. 372. 
"-16. J. Jeremias, Die Briefe an Timotheus und Titus, p. 66. M. 
Dibelius, Dice s Pastorale ý`e p. U2. 
17.. R. - C. ' Trench,, Synonyms, of the New Testament', p. 65. Newport J. D. 
White, "The First and Zond-Ep tä imot and the Epistle to Titus, " 
The E ositcr's Greek Testament (New York: George H. Doran Company, n. d. ), 
IV, 191. r 
341 
and that it is found in the New Testament only in Romans 12: 2 and Titus 
3: 5. In addition, the noun in Romans 12: 2 and its related verb 
dV d 1Cd 1 VDU L40 I (in the New Testament only in II Cor. 4: 16 
and Col. 3: 10) are used to set forth the idea of the daily renewal of 
the ioly. Spirit 
10 Add to this the fact that E. F. Scott19 declares 
that in Titus 3: 5-7 the cardinal Pauline doctrine is presented as the 
necessary foundation of all Christian teaching, and the latter interpretation 
appears to be the preferred one. The-quality of this regeneration is that 
it brings about a process of being made anew daily. 
The efficient cause of the miracle of rebirth and renewal is 
shown to be the power of the Holy Spirit. The Holy Spirit has been 
"poured out upon us richly through Jesus Christ our Savior. " A11 of the 
work of the co=unity of the new covenant is ineffective without the 
power of the Spirit. At the same time, the passace is written with an 
awareness that behin it all is the triune Godt Father, Son, and Holy 
Spirit. 
The result of this salvation is clarified in the words: "that 
we'-might be justified by his grace and become heirs in hope of eternal 
life. " It brings about justification by the grace of God. In His 
nercyj, 'dod forgives our sins so that we are brought into a right 
relationship with Iiim. And God's forgiveness and justification brings 
18. Vide supra in the.. treatment of'this noun and its related verb in 
the section on "Renewal" in this chapter. This is not to say that the 
UrenewalV'in Titus 3: 5 refers to a 'second blessing' of the Holy Spirit 
after the event of regeneration. Cf. J. Dey, op. cit., p. 136. 
19. This recalls Paul's usage. Cf. H. A. A. Kennedy, The Theme of 
the Epistles, p. 230. 
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about a fundamental renovation of the entire man. By being adopted sons 




"eternal life" is possessed in its beginnings already through the werk 
of the Holy Spirit, but the believer shall possess it in its fullness 
at, the end of this age. With the palingenesia the believer is an heir 
according to hope and he knows that on the part of God the hope is 
certain. Therefore, the whole, passage speaks of a new beginning of life, 
of a renewal which transforms . and continues 
to renew, and of an 
eschatological outlook which anticipates the close of this age xben the 
consummation of this regeneration will take place. 
21 
TIM ORIGIN OF THIS CONCEPT OF REGENMATION 
As has already been pointed out, the Greek term 1To(% %y yt VC 0'/' 
and its related ideas had a wide usage in the Hellend tic and Judaic circles 
by the first Christian century. In its early usage the term is found in 
connection with the Stoic . 
ideas of the cyclical rebirth of the world. 
The Stoics believed that at certain destined periods of time the universe 
would undergo a great conflagration. After this burning there would be 
an of TT o Kv Td'. U' Td f 15 of the world order. 
22 
Later, the 
term -was used in the mystery religions. When a person was initiated into 
the mystery religions be was said to have been "reborn. " However, the 
20. M. Dibelius, Die Pastoralbriefe, p. 112. 
21. Cf. F. ßtichsel,, 'M. cit., I, 688. V. Jacono, o2. cit., p. 373. 
22. Vide supra in the section on "Regeneration in Stoic Philosophy, " 
Chapter I. 
23. See above in "Rebirth in the Ytigstery Religions, " Chapter I, and 
I. Dibelius, Die Pastoralbriefe, p. 111. 
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thought of Titus 3: S is far removed from the magical process of the mystery 
religions. In Diaspora Judaism, the word is used by Josephus in the sense 
of national renewal and Cicero even selects this Greek noun to describe 
his return from exile. dente, the'home of the term Ealingenesia*was the 
Stoa, but it had penetrated the daily language of that era. 
The only other place where the word occurs in the New Testament 
is Matthew 19: 28. - The Mattbean usage is significant because within a 
Judaic context this term was chosen as a translation for a Semitic idea 
about the new world or new age, which was well-known in Jewish eschatology. 
As has been suggested, it is easy to see how the meaning of palingenesia 
was expanded to refer to the rebirth into newness of life which takes 
place when a person accepts Christi as Savior and Lord. 
25 Moreover, this 
idea of life beginning all over is not far from the general thought 
expressed in II Corinthians 5: 17.26 Since paiitgenesia was in common 
usage among the educated, and could be used to translate the Jewish 
thought in Matthew 19: 28, and was employed in Titus 3: 5 to convey a 
thought which approaches that found in II Corinthians 5: 17, it seems 
unnecessary to say that palingenesia was taken over from the mystery 
214. Cf. the "Early Usage of Palingenesia, " Chapter 2, and F. Büchsel, 
2P4 cit., T. W. N. T., I, 685 if. 
25. See above in the discussion of Matthew 19: 28 in Chapter III. 
26. Cf. the section entitled "New Creation" in this chapter. G. R. 
Beasley-Murray, Ba tism in the New Testament (London: Macmillan & Co., 
Ltd., 1962), p. .. S. 




In the sane way, it could be said that it would have been possible 
for Paul to have written the saying in Titus 3: 5-8a. In fact, P. N. 
ilarrison28 points out that the only word in this passage which does not 
occur in the ten Pauline epistles is palingenesia. The sane author goes 
even further by listing the following as Pauline phrases which are related 
to one or more passages in his epistles: 
29 
>> of 'l öc 
ÖUK tt Lßylyd ... E 0'w rzv J+-Sj SSI 
00 
7TVEUf4. atTOS 1T>oUkrowS ýDýTPOV 
1d 
'I+ývoü X1"° -°' 11 Kati WO, TE. s 
-rjý EKtlVOV X' P "r' Kip I)/oovoIA-oi . 
In addition to this listing, the word 04 Voc Kol 
1VW Q' IS 
should be added because it was first coined by Paul in writing Romans 12: 2, 
and used nowhere else in the New Testament except in Titus 3: 5. Even 
Dibelius3D admits that the words of this saying remind one of the genuine 
letters of Paul. Moreover, the language relating to such things as the 
appearance of grace, the deliverance effected by God, the out-pouring of 
the Spirit through the exalted Christ, and the inheritance of eternal life 
are representative of Jewish-Christian eschatology. 
31 Even B. S. 
"- f 
27" W. L. Knox, Sonne Hellenistic Elements in Primitive Christianit , 
pp. 90 if., esp. p. 9?. -V cono, V. cit., p. 371. Otherwise by H. 
Dibelius, Die Pastoralbriefe, p. 111, and. Bultmann, Theology of the 
New Testament, 1 2. 
28. The Problem 
of 
the Pastoral Epistles. Appendix IV at Titus 3: 5-8a. 
29. Ibid., pp. 169-172,175. The related passages are Romans 3: 20,24; 
11: 6; I Co' rinthians 6: 9 f.; (lalatians 2s16; 4: 3-7, and Ephesians 2s3-ß, 9; 
5: 26. 
30. Die Pastoralbi, p. 113. Cf. H. A. A. Kennedy, The Theology of 
the Epistle-st p231. 
31. Hans Windisch, Taufe und Sünde im altesten Christentum bis auf 
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Easton32 declares that everything implied by palingenesia in Titus 3: 5 
is seen in Paul's teaching in Romans 6: 3-6 and Colossians 2: 11-13. With 
the common usage of palingenesia in his day, and the idea being not far 
from that of II Corinthians 5: 17, and the Apostle's willingness to use 
special language formulations relating to the idea of birth, there appears 
tobe no overruling cause which would prohibit Paul frog writing this 
saying. 
3 
Even if the position were taken that Paul did not write this 
passage, it is significant that Paul's teaching so strongly stressed the 
transformation which took place when one became a Christian that a 
disciple of Paul who compiled the Pastoral Epistles believed that the 
words he was writing were in keeping with Pauline thought. However, 
because of the unsolved problem concerning the authorship of the Pastorals 
and of certain-fragments in them, no final conviction can be posited in 
this matter. 
THE RELATIONSHIP OF REGENERATION TO B, APTIS3 IN TITUS 
The matter of the relationship of regeneration to baptism does not 
lend, itself to an easy solution. One ream for this difficulty is that 
the critical writers often tend to exaggerate the differences between Paul 
and the- writersof the Pastorals. Yet, the language of Titus 3: 5 app earn 
to -be' mainly in, harmony with the Pauline tradition. 
Ori eves (Tubingen: J. C. B. Mohr, 1908), p. 247. Cf. F. Bichsel, op. cit., 
. W.. T., I, 683. 
32. The Paste E ids, p. 102. 
'33o. Cf. James Denney, op. cit., A Dictionary of Christ and the 
Gos s, II, 487. 
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This passage reminds the Christians that they were not saved by 
any works of man which might bring about a right relationship to God. 
The change which took place in them had its beginning in God. It was God 
who manifested His goodness and love for mankind. According to His mercy, 
they were saved "through a washing of regeneration and a renewal of the 
Holy Spirit. " Although the word 
XVu 
Tr0 öV is not the usual word 
for baptism it is held by most commentators that this is a reference to 
baptism. 
E. F. Scott34 asserts that the attitude of this passage toward 
baptism is a great deal different from Pauls baptismal teaching because 
the idea of dying and rising with Christ is missing, there is no Mention 
of faith in Christ, and baptism is little more than a purifying rite. 
While the passage does not connect baptism with the idea of sharing in 
Christ's death and resurrection, this could also be said of passages in 
the Pauline Epistles, because Paul himself does not connect baptism with 
dying and rising with Christ in all of his references to baptise 
35 
In 
reference to the lack of insistence on faith, several items should be 
presented. First, there is found in Titus 3: 8 the perfect participle of 
the verb TT i3 Tfc 
üw followed by d£ns in the dative 
case. The meaning of this expression is "those who have come to believe 
in God" (Titus 3: 8, M. E. B. ) or "those who have set their faith in God. " 
Moreover, the words "not because of deeds ... but in virtue of his own 
34. The Pastoral Epistles.. Pp. 176-177. 
35. Cf. "The Relation of Baptism to Rising with Christ" in the section 
on "Spiritual Resurrection" in this Chapter. 
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mercy" suggest the twofold contrast between "works" and "faith. " Thus, it 
can be said that faith is definitely an integral part of the theological 
content of the third chapter of Titus. 
36 
As has already been mentioned, the idea of "washing" in Titus 3: 5 
is related to the use of the same term in Ephesians 5: 26. If one recalls 
that S. F. Scott37 declares in his commentary on Ephesians that "it may 
be confidently said that there is nothing in Ephesians which Paul may not 
have written, " and adds to this the fact that the idea of a purifying rite 
is plainly set forth in Ephesians 5: 26, then it is evident that the 
purifying rite in Titus should not be thought of as un-Pauline. 
In the light of this, can one justify the view that according to 
the attitude of baptism in Titus 3: 5 Christianity is on its way towards 
a magical estimate of the rite? According to H. 0. Marshý38 in the phrase 
Nov rPöV T7ot 
Ai ii y. VF ri o&5 "we have language that brings 
us into touch with that realm of Hellenistic thought which later exercised 
considerable influence over Christian teaching. " To declare that this 
passage emphasizes the magical side of baptism is to overlook entirely 
the stress on the divine love poured out on mankind. A more accurate 
39 
point of view is given by W. F. Flemington as followsz 
36.0. R. Beasley-Murray, Ba aptism in the New Testament, pp. 213-214. 
37. The istles of Paul to the Colossians, to Philemon and to the 
hesians, p. 121. 
38--' The-Origin ri i  and Significance of the New Testament Baptism, p. 150. 
39. The New-Testament Doctrine of Baptism, p. 101. 
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If the essence of magic lies in the belief that by the use of 
material media a man can exert compulsion on the deity to 
fulfil his desires, then magical ideas are surely absent from 
this passage. The "washing of regeneration and renewing of 
the Holy Spirits is no merely human device: it is rather the 
instrument of the divine goodness., the means whereby the free 
unmerited love of God is imparted to men and makes them "heirs 
to the hope of life eternal. " 
The most reasonable interpretation is given by L. S. Thornton xbo 
suggests that palingenesia in Titus 3: 5 refers to the "rebirth" of the 
Messianic community which was ushered in on the day of Pentecost. He 
writes: 
40 
The new creation of the Messianic community as a whole had its 
historical inauguration in the event of Pentecost. Through 
baptism the individual is placed within that event. He is 
there taken into the eschatological crisis of rebirth, whereby 
the people of God were once for all renewed. The descent of 
the Spirit at Pentecost was that event whereby the new life of 
the risen Christ was precipitated into his community. By 
sharing the outpoured Spirit they were re-born in Christ. 
They partook of the new life which is his life; but also 
that fact constituted a renewal of their nature effected by 
the Holy Spirit. 
This explanation is reinforced by the fact that Peter's speech on Solomon's 
porch in Acts 3: 21 makes use of the Stoic term d rro 1<o! Td V' T of 4r' S 
i 
which is related to TT"(% YV£ VC Q' /d . Peter construes this 
"restoration of all things" as! being "these days" in Acts 3: 21. From the 
study of this passage it appears that the term 1Tol)l yt V£Q'I"C 
has become a part of the paranetic tradition of the primitive church and 
that it is related to the concept of "new creation's in the Pauline epistles 
and to the idea of "birth from above" in the Gospel of John. 
40. The Common Life in the Body of Christ, pp. 190-191. 
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VU. CONCLUSION 
The basic idea of the concept of regeneration is "beginning again" 
spiritually. With this in mind, Paul presents his thought of regeneration 
by means of several forms of expression. First, he describes it as an 
entry into "life. " an does not possess this life by his physical birth, 
it comes only as a gift of God when man surrenders himself to God. In the 
Adair/Christ theology, Adam is the one who brings death while Christ is the 
one o brings life. It is the life of Jesus which comes to be manifested 
in the believer. This is made possible by the resurrection of Jesus 
Christ. The believer participates in the new life in this present age, 
but be will experience its fulfillment at the end of this age. 
One of the clearest expressions of Pail's concept of regeneration 
is found in his use of the metaphor of resurrection. The idea of spiritual 
resurrection is one of the basic metaphors of the concept of regeneration 
in the New Testament. Paul employs the stages of baptism-the descent 
into the water, the submersion, and the rising up out of the water--to 
describe what-takes place when one becomes a Christian (Romans 6: 3 ff. ). 
There is a real sharing in Christ's death which includes a dying to sin. 
The old man is crucified with Christ. There is a "stripping right off" 
of the believer's own "body of flash" (Col. 2: 9-14). Then, there is a 
spiritual resurrection which takes effect in the present so that the 
believers, begin to live E Y/7 1 Cr y'w rh ro v (Rom. 
6: 11). The Spirit gives theca power to carry out Cods will and they 
begin living the life of the new aeon. 
The ideas which are connected with the concept of union with 
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Christ are thought of as Paul's "mysticism. " The Apostle's mysticism 
refers to his faith in Christ understood with a particular closeness and 
zeal. It is a Christ-mysticism whereby the believer becomes one with 
Christ. The source of Paul's mysticism is to be seen in the teaching of 
the primitive Christian community and undoubtedly in the Apostle's own 
personal experience. By baptism the believer undergoes a dying and 
rising with Christ which transforms him to become a part of the corporate 
body of Christ. 
Another very strong expression of Fauns concept of regeneration 
is found in his doctrine of the new creation. By the creative power of 
God a radical renovation takes place in the believer's inner being to 
make him a "new man. " The "putting on" of the new man connotes the 
putting on of the Second Adam through which mankind is united in a 
oneness under the lordship of Christ. In addition to the idea of creating 
the "new man, " Paul intensifies his treatment of the concept of new creation 
in his teaching of kaine ktisis. Paula concept of kaine ktisis refers 
primarily to the radical transformation of those who come to be "in 
Christ. " To be "in Christ" brings about a very intimates personal 
relationship between Christ and the believer so as to make the person's 
inner being copse alive and to enable him to enter into the "new creation" 
or "new world. " There is also a secondary coonotation in the idea of 
kaine ktisis which refers to the coming "new creation" of all things 
at the End and includes the final renovation of man and the world. The 
roots of this doctrine could possibly be traced to this idea as it is 
found-in the Rabbinic literature, or still better in the apocalyptic 
literature, but the most likely origin of Paul's concept is probably to 
be found in Deutero-Isaiab'a hope of the renovation of creation in the 
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Suture. 
The Apostle did not think in terms of the convert being transformed 
by his entry into the Christian faith without any change thereafter. To 
the contrary, the Pauline terms of renewal--some of which he coined to 
express himself more forcefully-emphasize that there is a daily making 
new again of the inmost being of the Christian inasmuch as he is a member 
of the Body of Christ. By the power of the Spirit the disciples are 
being renewed day by day. This continuing renewal is possible only for 
those who have entered into sonship to God through the work of the unique 
Son, Jesus Christ. Paul's broad concept of regeneration includes 
emphasis upon the transformation which takes place when one comes to 
be "in Christ, " and upon the continuing renewal by the Spirit throughout 
one's earthly existence, and finally upon the hope of the new creation 
of the world at the parousis of Christ. 
The Apostle uses certain special language formulations which 
appear to imply that he could visualize the entrance into the Christian 
faith as a birth. Then, either Paul or a disciple of Paul affirms in 
the saying of Titus 3%5 that those who believe are saved through the 
washing of regeneration and the renewal of the Holy Spirit. It is by 
God's grace that the believers are radically changed to begin a now 
existence. Through the "appearing" of Jesus Christ and the outpouring 
of the Holy Spirit at Pentecost, there was inaugurated the regeneration 
of the people of God. Through baptism those who believe come to partake 
of this salvation provided by God. The wonder of this transformation in 
the Titus passage is heightened when it is seen that the Spirit contin'cs 
to renew the Christian's inner self every day of his earthly existence. 
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Thereby, the Christians become "heirs in hope of eternal life. " 
CHAPS V 
THE GENERAL EPI37US 
TIE GENERAL EPzsTL 
Introduction 
The most explicit terminology presenting the metaphor of new birth 
is - found in the General Epistles and the Johannine writings. In the General 
Epistles, the significant Greek terms relating to regeneration are 
1 na k v'. Ci v in- James 1: 18, V i(y GV 
VOC V in I Peter 1: 3, 
23, and 61p T) y£VVn Tos in I Peter 2: 2. Since the Epistle 
of-. James contains the more primitive and unteahnical metaphor of births, 
2 
this epistle will be' treated first, after Iich the more developed idea 
of regeneration in I Peter will be considered. 
1. Although the Epistles of John are technically classified with the 
General Epistles, they will be studied in the next chapter on the Johannine 
writings. 




1. THE EPISTLE OF JAMES 
The passage which suggests the new birth in the Epistle of James 
reads: 
" Of his own will be bring us forth by the word of truth that 
we should be a kind of first fruits of his creatures. 
(James 1: 18) 
Just prior to this verse James asserts that God does not send temptation, 
but that every good endowment is from above coming down from the Father. 
Verse 18 is intended to show at God's real attitude and purpose are. 
A key word for the discussion concerning this verse is the verb 
dnaKü 00 L jy which means "to give birth toi" "to bear young, " or 
"to bring forth. W This term and the other words of this verse-can be 
interpreted in one of two ways, either soteriologically or cosmologically. 
First,, the soteriological interpretation explains James 1: 18 as a 
passage which speaks of regeneration and sees in the term "first fruits" 
a reference to those who have been regenerated. 
2 
Second, there are some 
writers3! who hold that the passage refers to the original creation. In 
I., H. G. Liddell and R. Scott, op. it., p. 205. W. F. Arndt and 
F. W. Gingrich, o2. it., p. 93" 
2. Hans Windisch, Die katholischen Briefe (Vol. XV of ii. z. N. T., second 
edition; Täbingen: J. C: $-. P ohr, 1935 p. Ö; Joseph B. Mayor, Tile Epistle 
f St. James, p. 200. James Moffatt, The General Epistles: James, Peter, 
snf! udas M. N. T. C.; New York: Harper and Bro ers, $ Publisherss n. d. ) , s 
Prominent among the more recent writers are: Carl-Martin Edsnan, 
^Scbopferwille und Geburt Jac. 1.18: Eine Studie zur altchristlichen 
Kosmologie, " Z. U. W., XXXVIII (1939), pp.. 25 ff.. and L. E. Elliott-Binns, 
"James 1.18: Creation or Redemption?, " N. T. S., =III (1957), pp. 118-161, 
esp. 156 ff. ý` .. 
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the second interpretation, it is maintained that "us" in 1: 18 means mankind 
in general. This is substantiated by the fact that the discussion of 
1: 12-17 is from a general point of view without any mention of Christians 
as-such. The passage, according to this approach, refers to the supremacy 
over other creatures which God gave to man at the first creation. The 
"word of truth". would be interpreted as God's word spoken to man at 
creation (Gen. 1: 28). Also, the terms"first fruits" would be related to 
the paradisaical condition of than. This explanation is aided bq the fact 
that KT 10r4. d7WV is a word which does not explicitly 
i 
mean amen. " Moreover, the term /SovXq 
OEIs is said to refer 
to the divine parentage at the creation of the word. 
In answer to the cosmological interpretation J. H. Ropes declares: 
"The objection which seems decisive against this is that the figure of 
begetting was not used for creation (Gen. 1: 26 does not cover this), 
whereas it cam early into use with reference to the Christians, who 
deemed themselves 'sons of Gods. " In addition, other significant 
veaknessee in the cosmological argument are that vs. 18 actually 
5 
emphasizes the divine will of salvation, that the cosmological thought 
explanation of 'first fruits" is not convincing, and that the soteriological 
explanation of vs. 18-oaken "a better connection with vs. 19. For these 
reasons, the soteriological> interpretation appears to be preferred as the 
1. Ä. Critical and Exegetical Commentary on the Epistle of St. James 
(I. C. C.; Edir ur :T i& T. , 
Clark, ý, p. 16 
Cf. Martin Dibelius, Der Brief des Jakobus, ed. Heinrich Greeven 
(xv Abteilung of the Kritisch hege scEer entar tiber des Neue 
Testament, founded by H. A. W. Meyer, eighth edition; Göttingen: Vaandenhoeck 
&p e'hc t, 1956), pp. 99 ff. 
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primary connotation of the passage. 
According to the soteriological explanation of this passage, the 
term "us" refers to Christians. In this case, o(? rL 1< u r) VE describes 
the newýbirth through the "word of truth. " This approach agrees with the 
proper meaning of the term since it is a "medical word for birth as the 
close of pregnancy. "6 The clause would then be trxi slated: "he [God l 
gave us birth to be a kind of firstfruits of his creatures" (James 1: 18, 
NE. B. ). The only other usage of this verb in the New Testament is fourxi 
in James 1: 15 which asserts: "Then desire when it has conceived Lives 
s birth to sin; and sin when it is full-grown brings forth [ of rtox 
ü, I 
death. " This verge presents a sharp contrast to the thought of verse 18. 
In verse 15 there is pictured the wanton procreation of sin from desire, 
while in verse 18 the creative procreation is described from God. 
7 
6. G. Abbott-: with, T. cit., p. 51. Moreover, the use of the verb is 
not restricted to the female principle. Cf. W. F. Arndt and F. N. Gingrich, 
22. cit., p. 93" Clement of Alexandria carries on a discussion centering 
around the metaphor of spiritual birth in Pnedagt gus, Book I, Chapter 6. 
In section 42 of chapter 6 the idea of Christ giving birth to his creatures 
with pains is presented with the words: "He himself begot them in the 
throes of His flesh. " The thought there may be dependent upon James 1 LIB. 
In the same work, Clement makes calrra KvtiV equal toofvetycvYLv 
(Paeda o I, 6,45). Cf. Clemens Alexandrinus, ed. Otto Stählin (Die 
griechischen christlichen Schriftsteller der ersten drei Jahrhunderte 
Leipzig: J. C. Hinrichs I ache 
lBuchha ung, _1Q , I, .`e Co Hermeticum IX, 3--calls the Vovs the giver of birth to-all Vo nc 
the good as well as -tbq bad according to whether he received the a'nt1o. o Tot from Cod or from the, dd 0/44. AI.. . Furthermore, it : is doubtful, 
according to Fleinrich Greeven ["Erglkcizungsheft, " p. 13 in Martin Dibelius, 
Der Brief des Jakobus ), that ' he Gnostic concept of a primitive sale-female 3tFIM any uence on of I? vpc w 41 V in Jams 1: 18. According 
to - E. G. Selwyn: (The -First . istle of St. Peter,, P. 3921#-the origin of 
the birth metaphor in"he Epistle of 'James is traceable to the verbs Christi. 
The relationship of the thought of spiritual birth in Janes and eter 
to the idea, of, birth"in'the Hellenistic and Judaic environs will be 
discussed later in the treatment of I Peter 1: 3. 
7. H. Windischa Die katholischen Briefe, p. 11. 
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Actually this contrast stresses the fact that the thought of verse 18 is 
the rebirth of the believer through the "word. " 
The figure of birth here is a drastic and very powerful expression 
to describe the entry into new life. 
8 
James is trying to describe what a 
wonderful happening takes place when one is begotten again. The term 
, OUA q 
Ows stresses that the heavenly Father proves His love 
by His act and will to bring about the salvation of nan. 
9 God was not 
influenced by any human merit, but He deliberately chose according to the 
purpose of His viU to make possible the spiritual begetting for the 
benefit of man. 
This salvation is brought about by means of the "word of truth" 
1095 Xö yw 
ý% 
This expression has reference to the 
gospel. 
10 
The word of truth is the seed as presented in the Parable of 
the Sower. 
3.1 When men hear the gospel of salvation and respond to it, 
8. Adolf von Harnadc, "Terminologie.. " p. 110. 
9. Compare the thought of John 1: 13: 'who were born, not of blood nor 
of the will of flesh nor of the will of man, but of God. " See also 
Ephesians 1: 5-6. 
10. The, omission of the article in 
Acoy oS 44ý º'ý 
g4/01 S is not 
significant because the expression occurs without the article and with much 
the same meaning in II Corinthians 6: 7. J. R. Ropes (ýo . cit., p. 1671 adds 
that the "word of truth" includes the Jewish law as understd by Christians 
(cf. 1: 25), but that the "word of truth" is entirely different from Philo's 
metaphor of the generative word of God (cf. Legum Alle oria III, 150 in the 
L. C. L. ). On the other hand, James 2 offatt Thre General Epi Pte: James, 
Peter, and Judas, p. 21] suggests that it was eas er for James to speak of 
e "word o truth" as the regenerating medium because the Hellenistic 
theology of Egypt had thought in terms of the creative cad of God at work 
in the world of men. 
n. Luke 8: 11. Compare I Peter 1: 23. 
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they are made sons of God. Therefore, the believers are born anew by the 
word of truth being implanted in their hearts. (, C 
/IV 7-oS il yoS 
1: 21). Upon the implantation of the word of truth, God's will begins to be 
revealed to them, but they must continue to listen to this word (1: 19) in 
order to live their lives In harmony. with God's purpose. Moreover, since 
they must be "doers of the word" (1: 22), it is implied that the believers 
are given power to live according to VAs word which reveals God's will. 
12 
The aim of being born anew, James concludes, Is that they should 
> 00, be "a' kind of first fruits of his creatures" (ol ltorXY V 7-1 V oc 
TW Vavro IN Krr arr. d raw  j. The word "first fruits" 
was used as a technical tern for sacrificial first fruits of any kind, 
including animals, which were considered as holy and belonging to God 
(cf. Lev. 23: 10). The word TY1d is used here to soften the 
metaphorical expression and means "so to say, a kind of. " 
13 
The expression 
is a figurative one which refers to Christians as "first fruits. "14 
Because the old Israel was said to be "holy to the Lord, the first fruits 
of his harvest" (Jer. 2: 3), it is natural to expect this designation to 
be used in reference to members of the new Israel (cf. Phil. 3: 3). 
In the same way as the fruits which ripen first manifest the 
beginning of a new season of harvest so those who receive the new birth 
12. ' P. Gennrich, 22. cit., p. lt2. There may also be a hint here that 
the law of Cod is written in their hearts as Jeremiah (cb. 31) prophesied 
would, take place. 
13. Robert W. Funk, op. cit., P. 158. 
14. It is possible that this verse may have been influenced by a saying 
of Reuben in Genesis 49: 3: "Reuben, you are my first-born, my night, and 
the first fruits of ny strength, pre-eminent in pride and pre-eminent in 
power. " 
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give evidence of a new order of things in the spiritual world. 
15 
The term 
"first fruits" suggests not only being first in chronological sequence but 
also being first in honor. Because they have received the salvation of 
Cod they are given the pre-eminent place among His creatures. Yet, by 
being "first fruits, " those stio are regenerated are a pledge that other 
members of mankind should follow as a result of continued Christian 
missions (cr. Rom 16: 5, i Cor. 16: 15). The Word xi 107'-a7 4)V means 
thättvhich is created by God, but with a particular reference to men in this 
context. 
16 The designation "first fruits" in this verse does not refer to 
Jewish Christians to the exclusion of the Gentile ones. Since the epistle 
appears to be addressed to all Christians, and-because nothing in the 
context suggests a specific reference to the Jews, the word "first fruits" 
includes both Jewish and Gentile Christius. 
17 
The meaning of Ofirst fruits" here is related in an eschatological 
sense to the description of Christ as the 
first fruits of those who have fallen asleep .... For as 
In Adam all die, so also in Christ shall all be made alive. 
But each in his own order: Christ the first fruits, then at 
his coming those viio belong to Christ. Then comes the end 
... (I Cor. 15: 20-214) 
James calls all Christians the "first fruits" with the hope that the 
15: W. E. Oesterley, "The General Epistle of Janesu (Vol. IV of 
E! mositorls Greek Testament; New York: George ii. Doran Cot pany# n. d. ), The 
+ 
16. J. H. Ropes, M. cit., p. 167. 
17. B. S. Easton, "The Epistle of Jamea" (Exegesis Commentary), I. B., 
M. 20. ý'- 
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i ýC TI G' - of 
TOS -all of the creation of God, here especially 
the other men--brill experience the gift of salvation from God. 
18 Therefore, 
James 1: 18 considers-regeneration as the inauguration of the new creation 
of the world. The Christians -were just the "first fruitsf"of the later 
cosmic renewal. 
18. M. Dibelius, Der Brief des Jakes, p. 101. 
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II. THE FIRST EPISTLE OF PETER 
The theme of being born again is dominant in the First Epistle of 
Peter. The actual figure of 'rebirth" is presented in two passages of I 
Peter, and ieapUed in a third. 
I PETER 1: 3 
At the beginning of the First Epistle of Peter there is a very 
meaningful passage which presents the idea of rebirth as Follows: 
Blessed be the Cod'and Father of our Lord Jesus Christ! By 
his great mercy we have been born anew to a living hope through 
the resurrection of Jesus Christ from the dead, (4) and to an 
inheritance which is imperishable, undefiled, and unfading, 
kept-in heaven for you, (5) who, by God's power are guarded 
through faith for a salvation ready to be revealed in the last 
time. (I Peter 1: 3-5) 
Peter begins-with a doxology of praise for what God has done through "our 
Lord Jesus Christ. " God the Father sent the promised Messiah-and raised 
Him from the dead, and through the, resurrection of Christ the believers 
receive the new birth. 
The verb .c voc yC VVcA V is'used here and in 1: 23 to express 
the idea of rebirth, but the term U found nowhere else in the New Testament 
or in the Septuagint. The term means "to beget again" or "to cause to be 
born, again. " It is used to describe the spiritual birth of Christians 
with the emphasis upon God's action in this matter. 
l 
The word "rebeget" 
refers td'a decisive change in the believer's condition which is made 
possible by-the resurrection of Christ. 
1. L. S. Thornton, The Comaon Life in the Body of Christ, p. 191. 
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Since the idea of rebirth is found in the mystery religions, it has 
been said that this idea in I Peter was borrowed from this source. In the 
previous discussion concerning the mystery religions, it has been seen that 
the terms of regeneration refer to the change which took place at the 
initiation of the votary. 
2 
However, it cannot be assumed that these ideas 
of the mystery religions passed into the primitive Christian teaching 
because the content of the idea in the mysteries was different from the 
thought of rebirth in Christianity and because the terms of rebirth in 
the mystery religions onlyoccur later-than the first century A. D. 
3 
The thought was also used in Jewish circles. In describing the 
site of Pncient Sodom, Josephus uses the word of Vdyt VV WIA- £V r)V 
to picture the ashes as living again in the fruits. He writes: "Still, 
Loo, may one see ashes reproduced { 
D& 
Vac yE VV wo, 
LV 
t) 3 
in the fruits, which from their outward appearance would be thought edible, 
2. Vide supra in the section on "Rebirth in the Mystery Religions, " 
Chapter 1. As has been mentioned in Chapter I, Sallustius in his Work 
A 01 V (Ch. IV) employs the word 
yVV w/" vwv describing the Attis festival j however, 
this ilriting is from the fourth 
ýc 
ntt ry A. S Furthermore, chile R. 
Reitzenstein has the word Y7 in his text of 
Poimandres ip. 339, line 12), E. ß. Selwyn [The First Epistle of Peter, p. 
de as that the correct text should Piave te word LyLvvjFj 
which means that the passage refers to birth rather than rebirth. The 
ideas of rebirth in connection with the taurobolium and with the Isiac 
initiation as recorded in Apuleius' Metano hoses XI, 21 are both later 
than New Testament times. Cf. F. Bitchsel, op. cit., T. W . W. T., I, 
671 f. 
3. Compare Richard Perdelwitz, Die Mysterienreli n und das Problem 
des I. Petrusbriefe. (XI. Band, 3 Heft of if ions esahichttT3cT Versuc 
uü Vorne ten. Giessen: Alfred Tdpelmann, 1911), v pp. 37 ff. with 
E. 0. 
Sie xyn, We -k'irst fistle of St. Peter , PP" 3C5 if. 
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but on being plucked with the hand dissolve into smoke and ashes. "4 Philo 
(De Aeternitate r 3i 8) selects the expression OCVa. )(£ V rP) V'! V 
KV (r& vU to explain the Stoic teaching about the renewal of the 
vprld, and just after that he employs the word TT of )º syy f-V f. Q' 
J 
of 
to speak of the same idea. 
5 
These examples and others which have been 
cited previously demonstrate that the wards 
of 
voc yt vj rI S and 
u. >. I yy E of o- ipk , 
have become familiar even in a non-technical- 
meaning among the educated by the first century A. D. Therefore, it cannot 
A 
be proved that the occurrence of oC Vol Y L. VY. c V in I Peter is 
dependent upon the mystery religions. 
6 
In ßraeco-Jewish circles these terms had come to mean "any 
decisively new stage in nature, history or personal life. u7 This is the 
general connotation which the New Testament took over, but the New 
Testament writers filled the Greek terms of rebirth with a Christian 
content. They used these terms to express the change which took place 
in Christian conversion. In using a rich vocabulary Peter employed the 
word cc VycvV .LV to describe this change. 
In Jewish thought there was a tendency to shy away from the idea 
of rebirth. Nevertheless, the metaphor of begetting and related thoughts 
can be found in Jewish sources. The Most prominent figure of begetting 
in the Old Testament occurs in Psalm 2,: 7: "You are my son., this day I 
4. The Jew Wars No viii, 4. E. T. in Jose s, trans. H. St. J. 
Tbackery, L_ .CI.., Vol. III, pp. 143 
ßt5" 
"- 5« Vide supra in "Regeneration in Stoic Philosophy, " Chapter I. 
6. F. Bücbsel, 22. cit., T. W. N. T., le 672. 
7. F. G. Selwyn, The First Epistle of St. Peter, p. 122. 
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8 
have begotten you. " This passage was probably interpreted Messianically 
among the Jews by the first Christian century and it is quoted several 
times in the New Testament. These factors give additional stress to the 
influence of the passage. The figure of birth is also found in the Rabbinic 
literature., fiere the proselyte-ttho has passed over into Judaism is 
described, as being "like a. new-born child" and "like a babe one day old. "9 
? Moreover, the metaphor of birth occurs in the writings of Philo and the 
Qumran literature. 
10 
Since Christianity-sprang from the Judaic faith 
it is easier to assign the 'figure of birth to sources within the Jewish 
tradition than to think of borrowing from the Hellenistic milieu. Of 
course, it should be kept in mind that there were Hellenizing tendencies 
in Judaism-in the first century. 
The place of origin for the idea of rebirth in I Peter, is 
probably to be found in the verba Christi in Mark 10: 14-3,5.3.1 In this 
8. Vide supra in the section entitled "A lotaphor of Begetting in the 
Old Testament, " Chapter II. In addition, see the metaphor of the rebirth 
of Israel after the Exile (Isaiah 66: 8-9) briefly pointed out in "The Idea 
of the New Creation" in "The Old Testament. " 
9. See b Yebamoth 486 and Gerim II, 5, respectively, which are treated 
in the section on Proselytes, * Chiapter II. Even the concept of new 
creation in the Judaic background is very similar to the idea of regeneration. 
Cf. Strack and Billerbeck, off. cit., II0 421 if. 
10. Vide supra in the sections o:; "Hellenistic Judaism: Philo Judaeus" 
and "The Q =ran Literature, " Chapter II. 
11. B. G. Selwyn, The First Epistle of St. Peter, p. 123. Notice 
that lark 101lß-15 is a partl y par e`T passage of Matthew 18: 3 which 
is somewhat fully treated above in Chapter- III. Charles Bigg [A Critical 
and Exegetical Coirnentar on the Epistles of St. Peter and St. Jude(I. C. C., 
jMUw-gh:, 
_ 
T.. T. Cl= 17017, p. 100 is of the neon týiat he thought 
of rebirth in I Peter was suggested by John 3. Likewiae, Alan M. Stibba 
and A. F. Walls, The First Epistle General of Peter (Ifne Tyndale New 
Testament Comentaries. Grand Rapids, t3 chigan lm B Eerdmans Publishing 
Company, s p. . 
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train of thought the passage in Matthew 19: 28 should be mentioned. here in 
a passage which is rooted in Palestinian Judaismp the writer translates a 
saying of Jesus from Aramaic Into Greek and selects the term -n' 
Ai rr vj a-, 
which has no Semitic equivalent in order to write his Greek translation of 
the saying. From this it appears that Greek terms of rebirth more somewhat 
Mont expressions among the Greek-speaking Jews of Palestine. 
12 Furthermore, 
the idea of rebirth here is rebated to the Pauline and deutero-Paulin 
passa as in Romane 6: 1-11y Il Corinthians 5: 17 and Titus 3: 5. In fact, 
F. W. Besro13 declares that although Paul does not use the exact terms of 
"regeneration, " the underlying thought of regeneration in I Peter--though 
not the technical terns--are derived from Paul. Profonaor Beare continues 
by saying that the Vnewness of life" (1< a c-V ö7rrý 
Romans 6: 4) is "the precise equivalent" of the life to t ick Caen are 
'1re-begotten" in I Peter. There is also a relationship between the thought 
of I Peter 1: 3 and Titus 3: 5.14 This is evident ih: _ that the term 
d voc 1( 6 'VV 




which is a synonym of 1V ol, 
%1rr 
-< -Y E a'` I c4 ! also that both paseagee 
describe regeneration as the result of God's mercy, and that both suggest 
the idea of being heirs of eternal life. Therefore the use of 
-V yoc Y-6 yva"cv in I Peter is in accord u th much of the general 
concept of regeneration in the New Testament. 
12. 'Cf. BIichsel, op. cit.: T. W. N. T. # It 673) n" 9. 
13. The First jZpistle f Peter (Oxford: Basil Blackwell, 1947), 
pp. 55 f. 
ih. Cr. J. Dey, op. , it., PP. 151 r. 
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Since the discussion has digressed to consider the origin of the 
rebirth idea, it is necessary, to return to consider the basic thought of 
I Peter l: 3-5. The main thrust of the passage is that God in accordance 
with His great mercy, has caused us to be born again in order that He 
might be truly "our11 Father. The believers may come to Him with childlike 
confidence and trust. The first result of the new birth is Christian hope. 
The pagan world was without hope. In contrast to this, the Christians were 
A 
given a living hope ( £ýº1T 15 5W Uot ). It is a "living hopeu 
because it is given through the resurrection of Jesus from the dead, and 
is the result of a sharing in Christ's undying We. This enables the 
believers to look forward with assurance of their own rosurrection at the 
second cooing of Christ. At the same time, it can be said that the 
15 
reborn man is, in the essence of his regenerate being, a living hope. p16 
The children of God are born into a great inheritance (K)L)71Oo VO1t 
iet j 
The idea refers back to the Old Testament where the land of Canaan was 
promised as van inheritance" (Deut. 15=4). In this passage it is the 
possessim of salvation which is kept Str the believer in heaven. Yet., 
since they "have been begotten again (otvd yEVVI COI S 
into a living hope, " in one sense they have entered into their 
i K ýº r) fvV o/"- 1 et. , and in another sense it is f1reserved' 
i 
(rt Tr) p ý- E 1/1 V) in heaven so that the fulness of their 
inheritance is yet to come 
17 
They receive an inheritance because they 
15. Charles Bigg, A Critical and Exegetical Commentary on the Epistles 
of St. Peter and St. Ju3e, p. Ö. Hans Winnýcý, Die ca sehen Briefe, 
P" 
16. F. W. Beare, The First Epistle of Peter, p. 56. 
17. J. W. C. Wand, The General Epistles of St. Peter and St. Jude 
(London: Methuen & Co., M.,, 1934)j, p. 44* 
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have become sons. To describe this Christian inheritance, the spiritual 
) Canaan, Peter uses three expressive words: "imperishable" j oRýýotý0 TO S 
*undefiled" (d oo v rD s ), and "unfading" AV TO S). 
Furthermore, in the stresses of their everyday living lest they think they 
will not hold out to reach their inheritance, Peter reminds them that they 
are continually being guarded by God's power. This power of God is the 
assurance of ultimate victory, but men must lay hold on this power by the 
exercise of faith. 
19 
The reborn men are being protected by the power of 
God until the final universal triumph of God at the last time. 
I PETER 1: 23 
The only other passage in the New Testament which employs the verb 
A 
ofVddyFVVdV is IPeter 1: 23= 
You have been born anew, not of perishable seed but of 
imperishable, through the living and abiding word of God. 
Just prior to this verse Peter affirms that true brotherly love can only 
manifest itself in a heart which is consecrated through obedience to the 
tr`uth' (1: 22). This obedience is proved at conversion (cf. Romans 6: 17). 
They. are the people whose "faith lud hope are in God" (1: 2L). foreover, 
the spirit of benevolence to all is nurtured by the affection which 
united the members of the Christian community as in a family. 
18. F. J. A. Hort, The First E. istle of t. Peter (London; Macmillan 
and Co., Limited # 1898)., p* 35. 
19. I Peter 1: 5. A. H. Hunter, The First Epistle of Peter" 
(Exegesis Connentarq) I. B. j XII, 95. 
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After this short exhortation, Peter goes on to describe the 
salvation experience in terns of rebirth. The Christians are 
of Not yEy f- V P) 14. E i/o /, which carries the reader back to verse 
3.20 This passage and the one at 2: 1 if. appear to be a part of a baptismal 
instruction. 
21 
Being born again of imperishable seed in I Peter has been 
compared to an idea in the Hermetic literature. In the Hermetic ccncept.. 
. 00 
man's soul receives the Q' ý0/0-d of hod and is ttcght to be 
impregnated by the divine creativity. 
22 
Actually, this suggestion should 
be considered as unnecessary. 
23 
The correct understanding of this passage 
is seen in the Christian thought found in context at hand. The Christians 
atze those who nvere ransomed from their futile ways" inherited from their 
fathers and were ransomed "with the precious blood of Christa (1-. 18-19). 
Moreover, the process here is described as being effected by the "ward of 
God" (1: 23). Tberefore# the imperishable seed should be understood in 
reference to the grace of God which the Christians had come to know by 
experience. 
Through the truth, or, in other words, 
öyoU 
WV Tos g C. 0Ü A& I /- 
E o V To S the new birth is brou&t 
about. The "word of God" is the mediating agent in the "sowing" to which 
20. J. W. C. Wand (The General idles of St. Peter and St. Jude 
(London: Methuen & Co L d. 3ýTremar st raf the gerier 
sense of this passage is clearly that of John 3: 3. 
21. Philip Carrington, The Primitive Christian Catechism, pp. 35 ft. 
22. Cf.: Co rpus Iiermeticumm auI, 1-2. 




the Christians owe their new existence. 
24 
The Stoic concept of the Logos 
Spermatikos or seminal reason which is reproductive in human life may 
appear on the surface to be similar to the thought of I Peter,. but the 
Christian concept is different. 
25 The word of God here is "the good news 
which was preached to you" (1: 25). It is the saving revelation of Jesus 
Christ who "was made manifest" (1: 20). The natural life of man is 
impermanent so it is "of corruptible seed, " while the new life of the 
believer is permanent because it is from "incorruptible seed. " The new 
life bestowed upon the believer is brought about by the creative act of 
God. 
The results of being reborn are significant. There must be 
obedience to the truth even before the believer understands it fully, 
and this obedience helps him to come to understand it 
26 
Then, the obedience makes the soil holy. The eternal life which 
God grants to us is a life of holiness. It should be noticed, moreover, 
that by"boing born anew the Christian believer is placed under the 
imperative of "you must love one another fervently from the heart" (1: 22). 
This means that reborn men have become a part of the community of the new 
covenant, and the new "life which has been given them must express itself 
in the love of the brethren. Through His Son God has given unto us the 
privilege of sonship by virtue of the rebirth hicb must issue in a life 
of purity and love. 
--24. F. W. Beare, The First s istle of Peter, p. 
86. H. Windisch (Die 
katholischen Briefe, p7.501 adds this connection that the word of Gad`. 
participates God's essence. 
25. James Moffatt, The General Epistles: Jaynes. Peter, and Judnsý P. 
26.. Charles Bieg, A Critical and Exegetical Commentary on the Epistles 
of St. Peter and St. Jude, p. 122. 
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I PETER 2: 2 
The finaa passage in this epistle which suggests the idea of 
regeneration occurs in I Peter 2: 1.3: 
So put away all malice and all guile mid insincerity and envy 
and all slander. (2) Like newborn babes, long for the pure 
spiritual milk, that by it you may grow up to salvation; 
(3) for you have tasted the kindness of the Lord. 
C #00 The words "like newborn babes" (W S dfl, ) t7) 
suggest that a change has taken place in the lives of his readers and tb. at 
behind this change lies the concept of rebirth in I Peter. 
27 I Peter 2: 1 f. 
adds to what has already been said concerning the experience of regeneration. 
Here regeneration is the beginning of the new life, a supernatural process 
vhich has a realistic effect on the existence of the believer. "Newborn 
babes" is an apt figure to describe those who have been "begotten again. " 
Concerning the source of this expression, it could be pointed out 
that the proselyte upon his entrance into Judaism was said to be "like a 
child nov17 born. " However, the conversion of the proselyte to Judaism 
was understood differently from the Christian concept of regeneration. 
Comparisons could also be made with the thought of rebirth in the mystery 
religions and Philo; however,, ghat has been said concerning the relationship 
of these ideas to I Peter 1: 3 appl to this passage as gell. The thought 
of I Peter 2: 2 need not be dependent upon any of these ideas. In fact, 
according to Charles Bigg, this passage recalls Matthew 18: 3: "Truly, I 
400, 27. F. Büchsel, otpr' yC vvqTO S t" T. WýT., I, 671. 
28. Vide supra in the section on "Proselytes, " Chapter II. 
372 
s8y to you, unless you turn and become like children, you will never enter 
the kingdom of heaven. "29 
In I Peter 2t1 there is the admonition "to put off" (oirio© 
c Vol 
the base traits of their former existence An paganism. The use of 
'irro9ev-Boc1 along with the particle 06V and with KoK d 
probably demonstrates that this passage was a part of a form used in the 
instruction of catechumens and of those already baptized. 
30 
Since it 
appears to be a part of a primitive Christian catechism, the thought of 
baptism seems to be assumed although it is not mentioned. 
31 
In this case, 
the privilege of rebirth includes the duty upon those who have come out of 
paganism into the Christian fellowship to separate themselves ivrnediately 
from the sins of their former manner of existence. It should be pointed 
out that the list of these vices--malice, treachery, hypocrisy, jealousy 
and slander--are all opposed to the ýI 
Xoc SEX fI) .C (1: 22), and 
cannot be tolerated in the c o=unity of love. 
To the contrary, the newly begotten must "desire" (CTT 11To 
bY) rOL TE_ ) 
spiritual nourishment. The thought is expressed figuratively by saying 
that they must long for "the pure spiritual milk" (TO>oyIKöv 
1. 
OOxcv ydAoc ). This "spiritual milk" is the quality of 
29. A Critical and Exegetical Commentary on the Epistles of St. Peter 
and St. Jude., p. 1 Also, E. G. Selwyn The dir at Epistle of St. Pete 
p 392] sUCCests that most primitive pbraset I tt use oft metaphor of 
0.0% birth is possibly Peter's W & ocp Ti y Fv v rd. 12/o E ff 7 
30. Philip Carrington, Tho Primitive Christian Cate, Pp. 32 if. 
31, On the other hand, F. Btichsel Co cit. T. ýd. N. T,, Is 6713 appears 
to hold as questionable the thought thatl Pter 2s assumes baptism. 
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nourishment which is proper for the life which is mediated by the word 
01 2 A o)l oS, 1: 23). According to Peter, reborn men v ill always 
be babes in the sense that they will always have a desire far the 
nourishment of the Spirit and a need for growth. 
33 
By this nourishment 
they may grow unto the full spiritual development which will be manifest 
I at the 01=t tins. " The rebirth of the believer begins the process of 
growth which leads to eternal salvation. Therefore,, the individual 
regeneration is a microcosmic prelude to the universal. palingenesia spoken 
of in Matthew 19: 28.34 
32. There are accounts that sometimes in the later church those who 
had just been baptized were given milk and honey to suggest the thought 
of: "newborn babes. " The cup of milk was also given to the initiates in the mystery cults. fowever, Peter is probably thinking here of Psalm 
3l: 8: "0 taste and see that the Lord is good! Happy is the man g10 takes 
refuge in himl" This point of view is given added weight because Peter 
continues, "for you have tasted the kindness of the Lord" (I Peter 2: 3). 
Cf. James Moffatt, The General E pies: James. Peter and Judas, pp. 113 f- 
33. Charles Bigg, A Critical and Exegetical Connentary on the Epistles 
of St. Peter and St. June, pes. 
31v. IL. Windisch, Die katholischen Bri fe, p. 59. 
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III. COUCLUSIDN 
The metaphor of birth is not quite identical in James and I Peter. 
". 41 In James 1: 18 al 7r P 1(V C1V means Ito bear" or "to bring forth. " 
A 
On the other hand, o1Vvt y f. V VO V in I Peter 1: 3 and 23 denotes 
"to beget again" or "to cause to be born again. " Both the use of the 
term "rebeget* and the more complete treatment of this idea in I Peter 
appear to show that the Epistle of Peter did- more to deepen and extend 
I 
the teaching of regeneration than did the Epistle of James. 
In the Epistle of Jwea the basic idea of regeneration is presented 
with the simple expression to give birth to. " Having in mind a spiritual 
births, James declares that God bestows upon His, children the marvelous gift 
of the new birth. The clear-cut statement of James lsl8 is a strong 
expression to explain the entrance into the Christian faith. Being the 
giver of the Good, God by His action and will is the author of the 
salvation of man. The spiritual birth is brought about by means of the 
"word of truth, " the gospel, which is implanted within the believer. The 
*xord" gives both guidance and strength to live according to God's will. 
The purpose of the change is that they should be "a kind of first fruits 
of his creatures. " By becoming sons of God, they are the first to enter 
. into the order of the new creation. They are also given the highest 
place among His creatures and are set apart as God's possession. To 
1. Martin Dibelius, Der Brief des Jak Obus, p. 102. J. M. Robinson, 
"Regeneration, " The Interpreter's Dictionary of the Bible,, ed. G. A. 
Buttrick (New Yörk: 'Abingdon Press, , 1V 777. 
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James this means the beginning of the age of the new birth, the desire 
that all men might receive the "word, " and the hope of the renewal of all 
creation. 
A more developed idea of regeneration is described in the First 
Epistle of Peter. This epistle uses the verbd VoI YEVV1V and 
7 0-0 
this verb has a noun o( Vol YC VV )j (Ti S which is syponymous with 
77'() ' yy E VE p'! oL . Therefore, the idea of regeneration is 
forcefully presented in this book of the New Testament. 
In T Peter 1: 3, the believers are described as having been 
begotten again to a new kind of life. God the Father in Eis profound 
compassion is the originator of this transfornatibn. Through the 
resurrection of Christ the believers receive the new birth and come to 
share in His eternal life. The idea of rebirth describes the convert as 
coming into a new existence of sonship to God. The purposive side of the 
change that has taken place is that the converts are granted a "living 
hopes by -which they -could look forward to the future with eager 
anticipation. The object hoped for was a Christian inheritance. Since 
they bad. become sons of God, they had received their inheritance as a 
settled possession and at the wane time as something into which they 
should one day enter in fulness. The assurance that they will finally 
gain the full inheritance rests upon the fact that by the power of God 
they are being kept through faith for the final deliverance at the last 
time. 
The thought of rebirth is emphasized again in I Peter 1: 23 as a 
momentous occasion which could only be described as life beginning all 
over aZain. The added idea is that the believers are begotten again, 
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not of corruptible, but of the incor-ruptIle seed. The Word of God is the 
means by which they are reborn. By hearing and responding to the word of 
the agood news which was preached" to them (1: 25), they are reborn with 
the life of God in them. But, having received the privilege of sonship, 
reborn men have obligations to fulfill. They are to obey the truth which 
will result in the continual purifying of their souls. By listening to. 
the "word" they will deepen their communion with God which will inevitably 
result in an eagerness to promote brotherly love among members of the 
Christian community. 
The thoughts of I Peter 2: 1-3 summarize the preceding passages by 
emphasizing that the rebirth brings about a radical transformation which 
affects the everyday existence of the believers. By calling them "newborn 
babes, " Peter is probably, instructing the newly-baptized converts and 
reminding them that the regenerate life is one of growth. They must cast 
off the baseness of their former existence and must long for the 
nourishment of the word of God. In this way, they may grow towards 
maturity and finally inherit salvation when Christ shall return at the 
palingenesia. 
CHAPTER VI 
To JOHAm INE WRITINGS 
THE JOI NNnN WRITINGS1 
Introduction 
After having considered the idea of the new birth in James and I 
Peter, the discussion turns to investigate the similar idea which is 
articulated in the Johannine writings. Here it shall be seen that the 
doctrine of salvation in the Johannine writings centers in regeneration. 
In an emphatic manner, John draws a contrast between the condition of the 
person who is a Christian and the condition of one who is not a Christian. 
EVV rý 
6i Vý 1 with The term which is used in the Johannine writings is y 
a designation of source, usually 
fK To' gCoü , or 
E oiÜrou ! 
I John 2: 29; 3: 9; 4: 7; 5: 1,14,18; John 1: 13; Ff( ITVICU/4-G 'os 
John 3: 5,6,8; 4 
ü6, 




According to Jobn, the essential term for being a Christian is 
"birth from God. " This thought appears in a twofold form in this literature. 
2 
Birth from God appears to be a canpleted fact in John 1: 12-13 and I John 
1. It may be noticed that there is no discussion of the concept of 
regeneration in the Epistle to the Hebrews. The present writer is aware 
that there are soteriological concepts in the Epistle which could be 
distantly related to regeneration. Exnples of these are to be seen in the 
idea of the new covenant, And in Hebrews 6; l&-6. However, as P. Genarich 
f2 e. cit., p. 46] states, there is no real doctrine of regeneration in the 
Ep 3s e. Thereibre, the Epistle to the Hebrews does not need to be brought 
into this discussion. 
2. F. Büabselj, Johannes und der hellenistische Synkretismus, p. 58. 
(378) 
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2: 29; 3: 9; 4: 7; 5t1-4,18. In the third chapter of the Fourth Gospel, on 
the other hand, the birth from God is presented as a demand. In this 
present study of the Jobannine writings, the idea of regeneration in the 
Fourth Gospel will be discussed first and this will be fo71 owed by an 
explanation of the thought in the Johannine Epistles. 
380 
I. THE FOURTH GOSPEL 
There are two passages in the Fourth Gospel where the idea of 
regeneration is involved. These two passages are found in the Prologue 
and in Jesus' conversation with Nicodernus. 
JOHN 1: 12-13 
Among the profound thoughts set forth in the Prologue of the Fourth 
Gospel, the concept of regeneration is presu ted as follows: 
But to all Who received him, who believed in his name, he gave 
power to become children of God; (13) Who were born, not of 
blood nor of the will of the flesh nor of the 'ill of man, but 
of God. (John 1: 12-13) 
All even are God's children by being created by God; however, from another 
point of view, men still have to become Godts children in the true spiritual 
sense. 
1 It is of this becoming that John 1: 12 speaks. 
John says that it is possible for men to become children of God in 
U 
the true sense because "all who did receive him" (O v" vE Dy 
dvTOI/ ) were granted this privilege. To "receive hiss" here 
means to recognize the mithority of Jesus as the Logos, and to accept hire 
in obedience and faith. 
2 
In contrast to those to whom lie came who "did 
1. Vincent Taylor (Forgiveness and Reconciliation, pp. 94-961 expresses 
this by saying that all men are sons of God but they are disobedient sons 
until they receive Christ as their Savior. According to the Christian 
faith, men by nature do not have the o- WE (' IßtT 1Kvs )y os 
duelling within them to make theaz children of Cod. 
2. C. K. Barrett, The Gospel'Accordi to St. John, pp. 136 f. The 
fact that the incarnation is not explicitly menýoned until 1: 14 n) has 
ä bearing on our interpretation of this passage. - Becoming children of God 
here need not be thought of as referring only to pre-Christian Israel. 
John could have been thinking that before the appearance of Jesus in the 
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not receive him" (1: 11), to all who did receive Him, lie gave the heavenly 
birth. "His own" should have welcomed Him, or to say it another way, they 
should have'believed in Him" (cf. 2: 1.1,3: 18), but many did not. This 
suggests the idea that entering into the Christian faith requires the 
cooperation of human volition (cß. 3; 20 f., 5: 140). The thing that they 
are. able thereby to do is "to become children of God" (1EK \d. 
OF 6üy9V6 
Ö'ýl. ). The only way they can attain the 
v c' äc ("authority" or «rijlt") to become children of God 
is by receiving Christ. 
3 
The verb here indicates that there has been a 
change in the nature of those who believed and that they have entered into 
a new condition. The uses of the aorist infinitive demonstrates that 
regeneration is thouit of here as the decisive fact whereby the believers 
have become spiritual song of God. 
They are rrow TCKV. c . 
o£oü 
an expression which is, rarely 
used by John. 
4 
It describes the relationship effected by the new life. 
In other words, they have become "sons" of God. This includes partaking 
in the divine life. The expression "children of God" also implies that 
the oneso receive the new birth form the community of love (cf. John 
world the pre-incarnate Logos was in some people who thus have the right to 
b '`children of Cod. However, the most likely solution to the problem is 
that John 1: 11-13 presupposes the historical ministry of Christ. Cf. C. H. 
Dodds I_ F. ß., pp. 282 f. 
3. R. H. Strachan, The Fourth Go (third edition; London: S. C. M. 
Press, Ltd., 19S1), p. I-O. R. H. g oot, St. John's Gos :A 
Commentary, ed. C. F. Evans (Oxford: Clarendon Press 1956)j, p. 83. 
It. The expression "children ct God" ( rCkt/at 
BE öu) is used 
only * txtcej3 the Gospel and 'four times in I John. In the Fourth Gospel, 
the term., u los is exclusively used to refer to Christ, while TIK 
designates the Christians. 
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ii: 52). 
In order to receive Christ, they must be "the ones who believe in 
A/)\ a/ p 
his name" To Is fTIcrr V/ou4'lV L1S TD O" olvTou ). 
To believe in His name means to accept'Christ as the revelation of God and 
to yield allegiance to Him as Lord. 
5 
In Johannine thought., the "life" is 
given by Christ, but men receive it only by faith. 
6 
The ones Who believe in Ibis name are born to a new life through 
God (1: 13). John emphasizes this by way of contrast. He says they receive 
the spiritual birth «not from blood, nor from the viii of the flesh, nor 
from the will of the male. «? The topic of discussion is not that of a 
physical birth. There may be an analogy in the fact that at physical birth 
man u ters into relations with the natural world so in the new birth man 
enters into relations with the spiritual world, but the primary emphasis 
here is that there is no analogy between the source of the spiritual birth 
and the source of that birth which is the result of the natural course of 
J/ 
5. C. H. Dodd, I. F. Q., pp. 184 f. Since e I'S To 0V 0/11-- a, - 
is,, used in_ early Christianity in reference to baptise, the idea of ownership 
and allegiance which is usually associated with baptism into the name of 
Christ appears to be applied here to faith. 
6. Cf. John 9: 38. It is at this point that John differs drastically 
from ifermeticism. According to the Corpus Hermeticum (Is 28), men have in 
themselves that which is needed to partake of mmort ity, and they just 
need to be instructed to exercise it. Cf. C. K. Barrett, The Gospel 
According to St. John, p.. 137. 
7. In ancient time, blood was thought of as the means of procreation. 
E. 0. Hoskyns [The Fourth Gospels ed. F. N. Dewey (second edition; London: 
Faber and Faber, Lich to ,1p. 1471 thinks that John used the plural, 
"bloods, " here to distinguish this particular usage from the thought that 
Christians are begotten of God, through the blood of Christ. It should be 
mentioned in connection Ath fK 01 
BFA"at ros o-o(PKoS (fleshly 
desire) that John does not use Cate in the sense of the Pauline flesh 
of sin. To John "flesh" is earthy without the suggestion of sinfulness 
connected with it. Cf. John 1: 14. Adolf von Harnack, "Terminologie, " 
p. 113, n. 3. 
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flesh and blood dependent on man's desire and planning. Ilan does not have 
the ability to make himself a child of God or to procreate a child of God 
(cf. Romans 9: 16). One may be born from blood" and thereby owe his 
descent to the physical nature; however, to become a child of God is not 
the result of any earthly source. 
The ones who believe 
F/{ 
pE ou £ý £V Vq 
6)7 
crol v (1: 13). 
There may be an implied reference here to Psalm 2: 7: "You are my son, today 
I have begotten you. " By the first century, the Jews interpreted this 
psalm Messianically and also considered the Messiah as the representative 
of the true Israel. This verse of Psalm 2 is quoted in Paul's sermon at 
Antioch of Pisidia (Acts 13: 33), where the resurrection of Jesus is said 
to be the "today" of Christ's, being begotten the Son of God. This passage 
in Acts states that Jesus is the begotten of God. Then, as has been 
mentioned previously, there is m idea in the New Testament which expresses 
the thought that what happens to Christ happens to the believers. From 
this John may have been encouraged to express the idea that the believer 
is spiritually procreated from God. 
8 
To be "born from Gd" is a new 
metaphor which John uses to explain the neiess of the Christian life. 
The expression "born of God" emphasizes the nature of this new life as 
being "from' God. " Cod Himself is the Father of the Christian believers. 
They-are generated (or regenerated) by the creative wM of God. 
Therefore, this birth from God, in ccutrast to that from the flesh, is 
a new birth., a regenerativ a. 
B. Vide supra in "A Metaphor of Begetting, " Chapter II. Cf. F. 
Bichsel W K. I. Rengstorf, 2. cit., T. W. N. T., I, 669. C. H. Dodd, 
IF. 4., p. 271. 
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A parallel thoucbt implied in this passage is that a new creation 
takes place. The Prologue of John has a definite relationship to the 
creation account in Genesis. For this reason, Professor Dodd can comment 
in connection with 1: 12-13: "Thus the Logos, or Wisdom, which was the 
original principle of creation, acts creatively once again in giving men 
9 
a new birth as sons of God. " Therefore, the Implied idea of new creation 
is presented here along with the thought of new birth. 10 
The Gospel of John declares,, in effect, that the result of the 
Ministry of Christ was to communicate to His followers a new birth 
(1: 11-13). The new existence which was granted to His followers was not 
a life which they could gain by their own achievement but which rust come 
from Cod. The new birth is dependent upon receiving the "Word" of God 
(Christ) and believing on His name. 
11 
John was not just using a figurative 
expression, but to him being born from God was a ready mich made the 
believers itanediately children of God. 
12 
9. I F. ß., p. 282. Cf. E. C. Hoskyns, The Fourth Gospel, p. 146. 
10. A manuscript of the old Latin [b Irenaeus Tertullian] reads in a 
manner which causes this verse, to teach the virgin bij th of Christ. 
However, since all of the old Greek uncials read of ... Jycv+ºrjBgPocv 
s this must be accepted as the preferred reading. John may 
have meant an implied analogy in this verse in which the new birth of 
Christians was to be bloodless and the result of God's will just as was 
the birth of Christ Himself. Cf. 0. Cu]lmann, The Christolo of the New 
Testament, pp. 296 f. A. T. Robertson, 2E. cit., V, ý` - 2. 
11. This fact completely severs the idea of rebirth in Johannine 
thought. from the mythological notions of divine generation in Hellenistic 
circles. Cf. C. H. Dodd, I. F. G., p. 305. William Manson, The Way of the 
Cross (Edinburgh: HoddersandStoughton, 1958), pp. 22 f. 
12. J. Dey, oZ. cit., p. 151. 
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JOHN 3: 1-]$ 
The more fully-developed foruulation of the idea of rebirth occurs 
in the conversation between Jesus and Nicodesnns. In the third chapter of 
John's Gospel Jesus points out the need for a radical transfoiiation in 
the following words: 
Now there was a man of the Pharisees, named Nicodemus,, a ruler 
of the Jews. (2) This man came' tb Jesus by night and said to 
him, "'Rabbi, we know that you are a teacher come from God; for 
no one can do these signs that you do unless God is with him. " 
(3) Jesus answered him, "Truly, truly, I say to you, unless one 
is born anew, he cannot see the kingdom of God. " (4) Nicodemus 
said to him, "How can a man be born when he is old? Can he enter 
a second time into his mother's womb and be born? " (5) Jesus 
answered, "Truly, truly, I say to you,. unless one is born of 
water and the Spirit, he cannot enter the kingdom of God. 
(6) That which is born of the flesh is flesh and that which is 
born of the Spirit is spirit. (7) Do not marvel that I said to 
you, 'You must be born anew. ' (8) The wind blows Were it wills, 
and you hear the sound of it, but you do not know whence it comes 
or whither it goes; so it is with every one who is born of the 
Spirit. " (9) Nicodemus said to hin, "How can this be? " (10) 
Jesus answered him, "Are you a teacher of Israel, and yet you 
do not understand this? (lt) Truly, truly, I'say to you, we 
speak of what we know, and bear witness to what we have seen; 
but you do not receive our testimony. (12) If I have told you 
earthly things and you do not believes how can you believe if 
I tell you heavenly things? (13) No one has ascended into heaven 
but he who descended from heaven the Son of man. (114) And as 
Moses lifted up the serpent in the wilderness, so must the Son 
of man be lifted up, (15) that whoever believes in him may have 
eternal life. " (John 3: 1-15) 
A man named Nicodemus, who was a Pharisee and a member of the 
Sanhedrin, came to talk to Jesus in the night, probably, "far fear of the 
Jetas. *, 13 ' The fact that Nicodecaus declares "we know that you are a teacher 
13. Cf. John 19: 38. Walter Bauer, Das Johannesevangelium (Vol. VI of 
H. z, N. T_, second edition; Tubingen: Mohr, 1925), p. 47. Actually, 
an atmosphere of mystery is given to the entire passage. Cf. Rudolf 
Bultmann, Das Evangelium des Johannes (Vol. II of Kritisch"exe. etischer 
Kommentar wer das Neue Testaments founded by H. A. W. Meyer, thirteenth 
e on; Göttingen: a-rxTenhoec & Ruprecht, 1953)s P" 93. 
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come from Gods "and then goes on to mention "signs" may demonstrate that 
he represents either the Pharisees and the "rulers" of the Jews or that 
he speaks on behalf of the ' "many" in Jerusalem who believed when they saw 
Jesud signs (2: 23). ' Bocmise Nicodemus believes God was with Jesus does not 
denote faith in Jesus in the Christian sense but appears to present Jesus 
as a great prophet like Jeremiah. 
14 Nicodemus must progress in his 
understanding before he realizes the true significance of Jesus. According 
to John, Jesus is a teacher who is unrivaled as even this passage shall 
bring out. 
Jesus answers the unuttered question of Nicodemus by affirming that 
there was something more important than signs and miracles. Jesus' solemn 
;11 10- 
9 
declaration to Nicodemus is to V ?. r? T Is yC VjBrj v4ld CV 
oI UVVdTd1 i cSciv r7v /3acrla &"'ýv Toü d9EOÜ 
The meaning of DLV '. ' ' has been a problem because it can mean either 
"from above" or "again, anew. " It is possible that the teen is purposely 
ambiguous here which would cause the verse to mean both "born from above" 
and "born again. 
" The answer of Nicodemus seems to suggest that he 
understood it as meaning "born again. " However, in view of the other 
7i 
uses of OCVW6&V in John and the occurrence of tK 
tVE ov 
FY£vv j"ý, 1 croi v in John 1,13, the translation "born from above" 
may be preferred in 3: 3.16 One thing is sure: the passage deals with 
regeneration. 
14. Cf. Jeremiah 1: 19. C. K. Barrett, The Gospel According to St. 
John, p. 171. 
15. W. F. Arndt and F. W. Gingrich, off. cit., P. 76. C. H. Dodd, 
IF. G., p. 303. 
16. Walter Bauer, 
, 
Das Jo rA$2Va elinms p. W3. F. Bilchsel, 
" oýV WD EV s" 
T. 1 T., 1,37Ö. 
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The verb yt VV. t V employed here was considered in reference 
to 1: 12 and is also found in 3: ha, ltb, 5s 7, and 8. It means "to beget" 
or literally "to become the father of. " The thought of oivw*Cv Y1Vv. (PA1 
is the procreation from above which is the spiritual begetting from God. 
In effect, Jesus is teaching this representative of the old order that 
Judaism will not develop gradually in the kingdom of God. On the contrary, 
in order to see" the kingdom a radical inward change, a new birth was 
necessary. "To see the kingdom of God" in 3: 3 is the equivalent of "to 
enter the kingdom of God" in 3: 5-17 "To see" {IS Ql ) here means 
"to experiences (cf. 3: 36). 
I To this Nicodemus replies, "How can a man be born when he is old? " 
The question which comes to the reader's mind is whether Nicodemuuz 
misunderstands what Jesus said because he was unfamiliar with the metaphor 
rebirth. After having made a study of the birth metaphor in the Judaic 
and Hellenistic spheres of thought during or near the first century A. D., 
it is noteworthy to apply this study in order to answer this question. 
18 
The figure of birth was known in Judaism. When a Gentile entered into 
Judaism and became a full proselyte, he was said to be '"like a child 
newly born" (b Yebamoth 18b). The Old Testament uses the idea of begetting 
17. The expression 4, K(r1%E d Top' 
8£0O 
is found only in these 
two verses in the Fourth Gospel. Partially for this reason, it is possible 
that this passage in the Fourth Gospel has a relationship to Matthew 1823 
and Mark 10: 1$. Notice in Mark 10: 17 the rich young man came to Jesus 
asking: "Good Teacher, what must I do to inherit eternal life? t Vide 
supra in the section entitled "Entering the Kingdom, " Chapter III. 
18. Vide supra in Chapters I and II. Notice also the discussion in 
connectio'nw3lteter 1: 3 in Chapter V. 
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in reference to the inauguration of the king Nahere being begotten of God 
is: thought of in the sense of adoption (Psalm 2: 7). The usage of the 
birth metaphor occurs in the Qumran literature and Philo Judaeus speaks 
of a "second birth. " In addition, the initiation into the mystery 
religions was said to effect a rebirth. From these manifold references 
to the figure of birth, it seems reasonable to suppose that bis outstanding 
teacher, Nicodenus, knew of the rebirth idea. 
19 Primarily, what Nicodetus 
asks is how is it possible for this to be brought about in taa«. 
20 
- Of course, causing a man to be born from above when he is old is a 
difficult miracle, but Jesus reaffirms the law of the new birth in more 
explicit terms by declaring: "Truly truly, I say to you, unless one is 
born of water and the Spirit, he cannot enter the kingdom of God" 
(Fd. v ýcc. # Tis ye vv7 ýrj ,cU C(TD$ ýCa 
i rl'vEýý"rj-os, 
oL 
ý vdT"tl C;, re. +PCiv fr's r jv A*IT/AZ äv 
11 7'oü 9 t1 0: 5). To be born by water and Spirit is 
to be incorporated into the kingdom of God. 
The lords. "ot water and the Spirit" may refer to, becoming a part 
c 21 
of the Christian community in baptism. However, the wards £ 
J6 ro s 
L (811 Tl V. "'ro s have been variously interpreted. They can be 
either a correct representation by, the Evangelist of the words of Jesus, 
or a blending of the author's own views or those of the Christian community 
with the original tradition, or even words which have been marked over by 
19. Of course, Judaism did not have a doctrine of regeneration. Cf. 
0. Procksch, "Wiederkehr und %icdergeburt, " p. 15. 
20. Cf. L. S. Thornton, The Common Life in the Body of Ch_, pp. 214 f. 
21. If this is the case, there may be a point of contact between John's 
concept of regeneration (3: 5) and that of the Pastoral Epistles (Titus 3: 5). 
Cf. C. K. Barrett, The CosEel According to St. John, p. 53. 
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a later redactor. Since there is no manuscript evidence to justify a 
deletion of 
V 54 
ro s if. C I, it must be considered as a 
part of the text. If the words are Johannine, there are several points 
of view which relate to this approach: 
22 (1) These words could be a 
Johannine gloss to bring the saying of Jesus into line with the belief 
of a later generation. (2) They may indicate that John assumes the outward 
rite, but stresses the spiritual side which gives it value. (3) The words 
may not be- the contrast of two baptisms. but of two types of birth. Other 
interpretations come into focus if John 3: 5 is to be taken as the i sp issima 
verba of Jesus. In this case, there are three ways of understanding the 
words "of water and the Spiritw: (1) They could have betn.. intended to 
condemn reliance upon baptisms and ablutions as practiced-by the Qumran 
community and other sects. 
23 (2) They may be referring to the baptism 
Jesus' disciples practiced (John 4: 2). 
24 (3) They may be a reference to 
John's baptism. 
25 
If viewed according to the last interpretation the 
C/ 
words udoc Tos Kot) are more easily explained. Jesus has 
reference to John'a baptism of repentance which includes a renunciation 
22. W. F. IIoward, The Fourth Gospel in Recent Criticism and Interpretation, 
(London: The Epworth Press, 193- s pp. 207-208. 
ýCf. James Moffatt, The 
Theology of the Gospels, p. 197. John 3: 5 is the only reference to b ptism 
John 'ÜT the exception of a possible allusion in" John 13: 10. 
;, ' 
23. Millar Burrows, The Dead Sea Scrolls, p. 339. 
24. W. F. Howard, The Fourth Gospel in Recent Criticism and Interpretation, 
p. 206. 
25. E. C. Hoskyns, The Fourth Gospel, p. 211i. 
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of the past by which teen prepare for the kingdom of God. Basically the 
water symbolizes cleansing and the Spirit gives power. In John 3s5-8, 
the Holy Spirit is the source of the new birth. 
26 
To enter into the kingdom of God here means that the now birth is 
the condition of entering the kingdom of God here and now. 
27 
There raust 
be a radical renewal effected by the Spirit which enables men to enter the 
kingdom of God. Therefore, the Christian believers pass into a new order 
of existence. Also, by entry into the kingdom of God, there is bestozaed 
upon men the gift of sonship. They are now "sons" of God. 
Since the Spirit is the life-giving power, the Spirit is the medium 
of rebirth. As such the Spirit is contrasted with the flesh: ' "That which 
is born of the flesh is flesh, and that which is born of the Spirit is 
spirit. " This means that-men who have only experienced the physical birth 
live defeated lives. On the other band, the ones who have been begotten of 
the Spirit have been brought into union with Christ and are branches of the 
true vine (l5: l ff. ). Being born of the Spirit means also that God 
re-creates our wins. 
28 
It is necessary to undergo a rebirth in order to 
pass from the sphere of the flesh to the sphere of the Spirit. 
29 
Moreover, 
26. V.. Taylor, Forgiveness and Reconciliation, p. 153. C. H. Dodd, 
I. F. G., p. 224. That the Spirit is the important matter is shown because 
3: 6 and 8 Spirit is mentioned alone. C. A. A. Scott [Christianity according 
to St. Paul, p. 1211 considers John 3: 5 a protest against the tendency 
transfer to the rite of baptism the efficacy which belongs to the faith it 
expresses. and confirms. 
27. C. H. Dodds I_F. G., p. 304. 
28. E. Stauffer, New Testament Theology, p. 18l. 
29. C. H. Dodd, I. F. G., p. 304. However, this is not deification as in 
the mystery religions-7-If. C. K. Barrett, The Gospel According to St. John, 
pp. 73s-175" 
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by becoming members of the new order of existence they can no longer belong 
to the old order (316}. 
Lest Nicodetnus think this new birth was an unnecessary teaching, 
Jesus tells hin, "You need no loner wonder that I said to you, 'You rust 
be born from above . TM The expression ýº 7 
ed vý- ýC 'IS 
is 
perhaps idiomatic with an effect of impatience. 
30 
Since Nicodemus is a 
representative of the Jewsf the rebirth is a real requirement on all men 
who would see the kingdom. 
31 
This new birth cannot be achieved by man 
who is weak and subject to the natural proeesses; however, it is possible 
by the power of the Spirit. With this in mind, the comparison of the Spirit 
cd. th the vd. nd should be understood with reference to its-mysterious power. 
32 
Man may not understand how the work of the Spirit takes place, but he can 
see the effect of the Spirit. Thus fr. 
( Söy EYEVrýý. 
Evo SEK To ü 
33 
if op-aims receives the cornzunication of the divine life by the Spirit. 
A 
The fact that John can pass icu ediately frog the use of TT VE 11/ß"c for 
"wind" to that of VVE lvýc. c for "Spirit" demonstrates that there was no 
final distinction between those uses, but, in this case, the wind is a 
familiar example of elusive power. `Men cannot, comprehend the work of the 
Spirit, but the Spirit is able to bring them into the new order of existence. 
30.11. F. Arndt and F. W. Gingrich, o2. cit. j, p. 518. 
31. IJotice, the use of the plural 
ü ?. d % s in 3: 7 which shows that 
the thought was intended for all men. 
32. The fi/Eut4.. t means "Spirit" and "wind. " Therefore, John 3: 8 
could also be translated: The Spirit breathes where he wills and you hear 
his voice but you do not know, etc. The passage actually means both and to 
accept just one of these translations would be incorrect. C. K. Barrett, 
The Gospel According to St. John, p. 176. iw'. F. Howard, "The Gospel 
According to St. John" I. B., viii, 1139. 
33. Be F. Westcott [The Epistles of St. -John 
(third edition; Cambridge:, 
Macmillan and Co., 1892), P. 12 s tes tEat the perfect tense of yeytvvýtvos 
which is used in John 3: 6 and 8 probably shows that "the initial fact of the 
new We is regarded in its abiding power. "- 
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Still. Nicodeuaus does not understand (or doe s not wish to understand) 
and asks, "How can these things come about? ° To this Jesus responds, 
tw 10 1 
*Are you 0 (r, i(o(il oSToUrO Oc( k) 
A 
and yet you 
do not understand these things? " Being an outstanding teacher, an expert 
on the Scriptures, and a representative of the people of God, Nicodemus 
should have been able to grasp this teaching about the operation of the 
Spirit because the Old Testament speaks of similar ideas. 
34 
Jesus, the 
master teacher, has tried to make these things as simple as possible but 
Nicodemus (a vide public is also included) 
35 
does not understand. How will 
they understand if He goes deeper into the discussion. At this point the 
conversation becomes a monologue which gives added explanation in reference 
to the discussion which has taken place. 
The reason that men should accept Jesus' teaching as correct is that 
he is Ö U( 
S 7'0 L avBpwrrou and the ý0VO)I£VI'ý S 
VIös 
To ü Tabe Y/O s who descended from heaven in order to bring life 
and light to the world (3: 13). When one understands this trutbp the idea 
of Christian rebirth can also be understood. Jesus Christ descended from 
heaven and ascended again in order to make it possible for men to receive 
the new birth. John compares the "lifting up" of the serpent in the 
wilderness (Numbers 21: 9) to the "lifting up" of Christ. Jesus is lifted 
up or exalted. to glory by His crucifixion and resurrection and his 1"lifting 
6 
up" results in healing for mankind. 
3 
In the Old. Testament account., when 
34. Cf. Ezekiel 18: 31; 36: 261 37: 1 `ff. and-the section-entitled "Inward 
Renewal in the Future, " Chapter II. 
35" The use of the plural form A LTt. (3: 11) shows that 
Nicodemus represents the Jews who had come to respect Jesus because of the 
signs He did,, but had not come to have true faith in Hits. 
j36. C. K. Barrett, The Go! 221 According to St. John, p. 179. Cf. John 
12: 33" 
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the dying man gazed at the serpent and thereby made his heart subservient 
to God, he was saved by God. In like manner, when men tin their thoughts 
to Jesus lifted up on the cross, it becomes the means through which men 
pass from death to life. The power through which men are born fron above 
is found in the Son of Man "lifted up" upon the cross. Therefore, sonship 
is a gift from God which is made possible by Jesus alone. 
Although Jesus made the new birth possible, it only becomes an 
actuality for those who have faith in Him (3: 15-16). Since the Son creates 
life, the ones who believe in Him have eternal life. 
37 
By receiving the 
Logos (1: 12), they will be granted eternal life ( 3w 
IVoWVoV 
3: 15). The words "eternal life" mean the We of the age to come. The 
phrase is found in the Synoptic Gospels with this memning. 
38 In the Fourth 
Gospel the idea first appears in connection with the kingdom of God. The 
expression "eternal life" has an eschatological connotation as is stressed 
in the Synoptics, but in John it is also construed as a present Lift of 
God. 39 Therefore, it is both a present blessing and a future anticipation. 
Those who are'born of God are united with Christ and are brought into the 
realm of life. Therefore,, the new birth has meaning fcr the present and 
for the future. 
3?. 0. Cullmann, The Christolo® of the New Testaments, P. 300. 
38. Vide supra in the section entitled "Entering the Kingdom, » Chapter 
III. 
39" William Hanson, Christ's View of e Kingdom of God (London: 
James Clarke & Co., Limited, ), p.. 17d' 
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II. THE FIELST EPISTLE OF JOHN 
Having considered the expression ", born from God" in the Fourth 
Gospel, the discussion of this manner of expression continues with a study 
of its usage in the First Epistle of John. Interestingly enough this idea 
occurs in every chapter of this epistle except the first chapter. The 
birth from God is mentioned in I John 2: 29; 3: 9 f.; W7; 5: 1 f., # 4 and 18. 
The expression "the one who is begotten" is used as a new name for the 
children of God. (I John 3: 1). In these passages, the "birth from God" 
clearly teaches the concept of regeneration because it is meant to be 
contrasted with the physical birth. In I John, regeneration is described 
as a completed fact, that is to say, John employs the metaphor of birth 
to describe those who have already been born of God,, and are now living 
the regenerate life. 
The description of what the regenerate person is like is first been 
in I John 2: 29: 
If you know that he is righteous, you may be sure that every 
one who does right is born of him. i4ll A 
John begins with you know that"" (F 16 h Tt or/ ) to point out a 
well-knoin fact that is generally accepted: "he (God) is riditeous" 
i ( Sl Rollos ). Then there follows a description of the result 
of a person having been begotten from this kind of heavenly Father. To 
John, one who has been begotten out of Him (E alü7"aü )£yCV7 1-al 
is going to be a person who is practicing righteousness. These words are 
1. - H. 'indisch, Die katholischen Briefe, p. 119. C. i indeskog 
["Fernyeise, nyskapelse, n öd se, pp. 2 f. j believes tiat the subject 
of the verse is Christ. - 
'"' 
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not so much a demand to do righteousness, but a guarantee that one who has 
received the divine birth will have righteousness as the compelling motive 
for the conduct of his whole life (cf. 2: I-5). 
2 
If they have been born of 
Cod, they have become already children of God (3: 1). This means that they 
are brother and sister with Christ and in Christ (cf. Marie 3: 35). So they 
will live in a way that demonstrates the reality of having received the gift 
of grace which makes them sons of God. It is true that the world will not 
understand them but they should be confident that they have been born of 
God. 
Another result of the new birth is being made free from sin. 
No one born of God commits sin; for God's nature abides in him, 
and he cannot sin because he is born of God. (I John 3: 9). 
A 00- 2A key point of this verse is to notice that Q'%TFO1, c at Al V TD UEV0.0 
- 
a1 v rw /k. E s I" It is God Is seed, t hat is, either the word of God or 
more likely, the Spirit, 
3 
which remains in the man who has truly been 
begotten from God. After this, John makes what appears to be a dangerous 
statement: 'be cannot sin because he has been begotten out of God. " 
With this in mind, one can question the source of the "perfectionism" 
in this passage. The idea of perfection may have a relationship to 
Jowt h eschatology which predicted the sinlessness of man in the Messianic 
aeon., and it was generally thought in primitive Christianity that the age 
had already begun. According to Bultmann, John is using the mythological 
' 
language of Gnoaticism in this verse. However., John does not appear to 
2. Friedrich Bilchsel, Die Johannesbriefe, p. 44. 
3. C. H. Dodd, The Johannine istles, p. 81 and H. Windisch, Die 
katholischen Briefe, p.. 22ý , respectively. However, B. F. ''estcottre 
EpIstles of St. John, p. 1071 holds that the "seed" is the germ of the new 
life out of which We nature of man will in due time be developed. 
4. Theolo of the New Tent, II, 77. 
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have a perfectionistic point of view because he writes in 1: 8: "If we 
say that we have no sin, we deceive ourselves ans the truth is not in us. " 
According to the keen insight of K. G. Kuhn, 
5 
the perfectionism of John's 
writings is overcome by his concept of faith, even though he retains the 
terminology of perfectionism in I John 3: 9. Men experience the new birth 
through the fact that they believe in Jesus as the savior sent from God. 
Faith is not acquired once and fcr all, but it is the overcoming of the 
world which has to be done again and again. Furthermore, the context of 
I John 1: 8 in meant to demonstrate that the believer's "walking in the 
light" and his confession of sin are a paradoxical unity. 
6 
Therefore, 
John 3: 9 must be understood as implying a life which is no longer in 
habitual sin, but which is not yet perfect in salvation and purity. Still 
there were probably examples in which such a complete change took place 
upon conversion that they seemed' outwardly to be free from sin. Jesus 
watches over the believer' (I John 5: 18). Moreover, when the one o is 
begotten again falls, he will'be given the grace and strength to get up 
again. 
In this verse of the epistle, John uses the designation' 
p ýl £y FVV rý rt 
G VPS EK To ü &o v, In John 3 the participle 
is employed to speak`of the ones having been born "from the Spirit. " This 
perfect participle probably means that the person designated has been 
begotten from God at some point in the past and that the regeneration 
5. "New-Light on Temptation, Sin and'Flesh in the New Testament" 
p. 106, n. 35. 
6. R. Bultmann, TheoloEZ of the New Testament, II, 79. 
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continues to be effective in the present. 
7 
The person has been born of 
God and he still remains a child of God. 
t}E 0v The 'ords "he has been begotten from Cod" (FK 7-D 
A 
i 
yEy tv vh TW $) form a strong expression of the idea of rebirth. It could 
be asked what is the origin of this idea here. In addition to material 
which has already been presented in relation to this matter, 
6 
several 
points could be made. The idea of rebirth was known in the mystery 
religions although the extant sources are not pre-Christian in date. 
Philo Judacus used to speak of God "begetting" everything that Ile made. 
A more likely possibility of origin is to be found in the Old Testament. 
The metaphor of begetting is significant because it was interpreted 
Messianically among the Jews by the first century A. D. and because it is 
quoted four times in the New Testament. 9 In addition, Israel is called 
God's child or son in the Old Testament. 
For the more iminediate origin of the idea of birth from God in the 
New Testament, Adolf von Harnack says it can be traced along three lines. 
10 
(1) In "Western" reading of Luke 3: 22, it is said of Jesus at baptism: 
"Thou art my son$ today I have begotten you. " The strength of this thought 
is seen when one remembers the New Testament view that iat happens to 
Christ happens to His followers as well. (2) In Judaism, the teacher of 
7. B. F. Westcott, The Epistles of St. John, p. 107. 
8. Cf. Cbapters I and II as well, as discussions concerning I Peter 
1: 3 in Chapter V. 
9. Cf. Btichsel and Rengstorf, aP. cit., T. W. N. T., I, 669. 
10. "Terminologie, " p. 310. 
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the law was regarded as the procreator and father of his disciples (Baba 
mezia II: 11). (3) Jesus stressed the idea of God as Father in a tanner 
which was so close and personal that the disciples considered themselves 
as being His children in a strong sense of the expression, 
For the origin of the birth metaphor in I ; hohn, it can be pointed 
out that Matthew 18: 3 probably influenced John 3 and then the Idea in I 
John is probably from the conversation between Jesus and Nicodemus. 
3.1 
The idea was not difficult to come by because in the Christian experience 
the whole man was transformed into a new man. The early Christian 
conviction that the Christians were the new Israel in the Messianic age 
also had a part in the development of the idea of the new birth. 
2 
Another passage presents the thought that the new-born life 
demonstrates itself in love: 
Beloved' let us love one another; for love is of God, and he 
who loves is born of God and knows God. (I John 4: 7) 
In a direct address which indicates the close relationship between John 
and the readers, he calls them "Beloved" in order to elicit their better 
thoughts and as a basis of appeal for mutual love. But it is necessary 
to realize at the same time that the source of the true nature of love 
is in God. 13 Thus, "God is love" (ü: ß). Notice that it is 7V4S ö 
ckyc4Trw- E1", ro0 
Beoü (yE -YVkToc KAZ 1rtvwo-KEj 
TOY 
BE ö' 
. This means that the effect of the new birth and 
U. Cf. Adolf 8onhbffer, Epiktet und das Neue Testament, p. 97. James 
Moffatt, The Theology of the Go_ sps Is s,, p. 27 
12. F. Bitchsel, Die Johannesbriefe, p. 48. 
13. This is a direct denial of the general Hellenistic view which 
thinks of love as an impulse which begins in material order and coves to the 
spiritual. Cf. Amos N. Wilder, "The First Second, and Third Epistles of 
John, N 1. B. y XII, 279. 
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of the knowledge of God is manifested in a life of mutual love. 
14 
The 
results of having been begotten of God are peznaient and abiding. If a 
man receives the real revelation of God, he will give evidence of it by 
7 
ac y of rrq 
John also emphasizes that the new birth is founded upon belief 
'in Jesus as the Christ. 
Every one who believes that Jesus is the Christ is a child of 
God, and every one who loves the parent loves the child. 
(I John 5: I) 
Instead of the wards "is a child of God, " the Greek has E/l 7v u GFou 
i 
y£y vvi r-oti so the passage has reference to "birth from God. " 
For his purpose here,, John employs a general principle: " vexy one 
who loves the father who begat him naturally loves the other children whom 
his father has begotten. "15 In this case, John applies it to the fact that 
if one loves God he %L11 love each person who is a brother in Christ. God 
is the Father iobo has begotten every Christian to a new life so the 
% 
Christian man is To VyEYCV VI /4. C Vo Vc OL UroU 
16 
When a man has been begotten of God, there is present the belief 
in Jesus as the one whom the whole of the Old Testament anticipated (cf. 
3: 23)" Here the love towards one's fellow Christian and the belief in the 
tnessiahship of Jesus appear to be the outgrowth of the divine generation. 
14. A. E. Brooke, A Critical and Exegetical Conventsr, on the Johannine 
Epistles (I. C. C., Edinbur : T. & T. Clarký2). p. '1]ß. 
15. A. E. Brookes A Critical and getical Commentary on the John anraine 
Epistles, p. 127. Compare John 1: 12.13. 
16. The words can also refer to Jesus, but it appears to mean the 
Christian. Cf. I John 5: 2. Hans Windischj, Die katholischen Briefe,, 
p. 131. 
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The new birth enables the believer to overcome the world: 
For whatever is born of God overcomes the world; and this is the 
victory that overcomes the world, our faith. (I John 5: 4) 
Love is the motivating power which enables the Christian to carry out the 
commandments of God. One reason they can carry out these commandments is 
that they are "not burdensome" (5: 3). 
17 
Jesus said, "My yoke is easy, and 
my burden is light" (Matthew 11: 30). But even with the pressures of the 
pagan environs exerting its force upon the moral life of the Christian 
man, there is another reason he can carry out the commandments. This 
reason is that there has been bestowed upon them the new birth which 
includes God's "seed" abiding in them (3: 9). This means that they have 
something in them as the begotten of God which is more powerful than the 
world. 
18 The gift of the divine life in the new birth makes possible the 
obedience to God's commands. The Kp o' o$ here refers to everything 
that belongs to the wcrld which is opposed to God. 
19 In John 16: 33, 
Jesus said: "In the world you have tribulation; but be of good cheer, 
I have overcome the world. " Because Jesus overcame the world, lie made it 
potentially possible for those who are united ted. th Him to overcome every 
force of the world. Because the reborn men have been given a special power 
which comes from the endowment with the Spirit does not mean that they 411 
20 
be sinless. It does mean that they are given the ability to act morally 
17. Amos N. Wilder, "The First, Second, and Third Epistles of John, 
p. 291. 
18. C. 11. Dodds The Johannine istles. p. 126. 
19. B. F. Westcott, The istles Of St. John, p. 179. 
20. P. Gennrich, off. it.: P. 18. 
Ioo 
and in a sense triumph over the world. 
r en John adds that faith is the victory which vanquishes the world. 
By this he means the kind of faith which hears the Shepherd's voice and 
obeys (John 10: 3-8). The faith which overcomes is a faith that listens to 
the thepherd and finds the assurance not in itself, but in that which it 
21 
believes. It is not dependent upon the circumstances in this world and 
for this very reason it cannot be shaken. 
A final key to the secret of the Christian's inward power is given 
in I John 5: 18: 
We know that any one born of God does not sin, but He who was 
born of God keeps hic, and the evil one does not touch him. 
John begins with the words "we know that" which is a formula used to 
introduce a tae11-kno n fact that is generally accepted. 
22 The idea of 
3: 9a is repeated in this verse which brings up the thought of a Christian 
not aiming. As in 3: 9 John appears to be using deterministic terminology 
but not adhering strictly to those terms. The evidence that he does not 
think in terms of perfectionism is seen in 1: 8. Also, in 5: 16 he has 
recognized that one's Christian "brother" may commit a sin which is not a 
mortal sin. Therefore, ' John realizes that those who are "begotten of God$ 
are not perfect. 
The power to resist sin was said in 3: 9 to be the result of God's 
"seed" abiding in the believer, whereas here the reason is that "the one 
who was begotten out of God keeps him. " The phrase 
ä >/ f_V V D1 
BEI S 
£K 
rip ü (ý £00 is found only here in the New Testament. 
21, R. Bultmann, Theology of the New Testament, II, 77. The word 
is occurs only here in the tles of John. 
22. W. F. Arndt and F. W. Gingrich, 22. ci t. s P. 558. 
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It appears to designate Jesus because this phrase could not be identified 
with the earlier phrase, "eve one who has been begotten out of Gods, " and 
because the adversary is mentioned just after this. According to Blichsel, 
the phrase designating Christ refers to the historical fact that Jesus was 
the One who was begotten from God. 
23 The expression may also suggest a 
connection between the Son and those who were given the £vv a' to 
become children of God. of course, there is a difference between the 
, sonship of balievers and the Sonship of 
Jesus Christ. 
The privilege of the divine birth is seen in that Christ, the One 
A/ 
In who was begotten, ' "keeps him" ( T'1 1° L/ oL v ro V) 
this case, Christ is the protector of the Christian who has been procreated 
from God. The Christian is in the charge of Christ Himself. For this 
reason, the evil one cannot barm the Christian--really cannot even touch 
him. These are the consequences of having been begotten from God. 
23. Die Johannesbriiefe, p. 46. Thus, the incarnation is a clue to the 
entire riM of e. 
214. B. F. Westcott, The istles of St. John, p. 1914. 
25. H. 'Windiscb [Die katholischen Briefe, ad loc. ] appears to be 
correct in prorerring ýrpv in this verse. 
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III. CO! 1CLUSIM 
The new expression which the Jobamine iritings add to the 
terminology of regeneration is "born from God. a The Epistle of James had 
used the term "to give birth to" and the First Epistle of Peter employed 
the word "rebeget. " Now John speaks of being "born of God, " "born of Hire, " 
"born of the Spirit,, " "born of water,, " and "born from above. " 
Through Christ God has made salvation possible for all men. It is 
pointed out 1nithe Prologue of the Fourth Gospel that men may avail 
themselves of this salvation by acknowledging Jesus as the one who cane 
as the "wordu of God made flesh. To as many as did acknowledge him, he 
gave the "right to become ( y'E YFa- ka }children of God. " Therefore 
they entered a new order of existence. This new life was one of sonship to 
God. They are thus brougb t into a right relationship to God and a proper 
relationship with all other believers. They have become a part of the 
community of the new covenant. Men may appropriate the'salvation "by 
believing on his name. " This may be a refere ce to the confession one 
makes when he is baptized in the name of Christ and enters into the, "Fiody 
of Christ. A person becomes a child by being born of God. This ©`irth 
does not have its origin in anything outside of the power of God. then 
one is born from God, he is granted a share in God's life. Just as Jesus 
was begotten of God soy by a radical change within, the believer is 
begotten of God. In this passage John thought of this new birth as 
taking place in the historical existence of those %ho believed and 
became the possession of God. 
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A slightly different approach is seen in the conversation with 
Nicodemus. Here the attitude is a stress upon the need for receiving the 
new birth before one could attain eternal life. Again, the idea of new 
birth is considered as something which could actually take place on the 
believer, but the passage has an atmosphere of mystery. lien cannot 
understand how the Spirit breathes upon man and creates new life in him. 
Men must be born from above if they can enter or see the kingdom of God. 
Both to be born again and to enter the kingdom of God point to the truth 
that the idea of adoption to sonship is connected . th the thought of 
the 
new birth., To enter into sonship it is necessary to be born of God, which 
brings about a personal relationship of dependence upon God. 
. Jesus gives the demand to Nicodenus and to all men 
that they must 
be born of water and the Spirit. This may be a reference to Christian 
baptism or the thought-may refer back to John the Baptist. If it refers 
to Christian baptism there. may be aýconnection between the doctrine of John 
and the teaching of Titus 3: 5. To John the kingdom of God was both present 
and future. The new birth also brings the gift of eternal life to those 
io genuinely believe. The birth from God as well as the ontering of the 
kingdom, mtering into sonship, and receiving the gift of oternal life are 
all dependent upon Jesus Christ who was 'lifted up" that men might be 
healed. 
In the First Epistle of John, the verb )/ EVV&V is used 
in the perfect tense to demonstrate that the believers were already begotten 
of God and that the new birth had a cmtinuing effect upon their daily 
existence. The fact that believers had been born from God will manifest 
itself in a number of ways. The ones who have been begotten of God would 
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be men o are practicing righteousness. The new-born men would not 
continue to live in sin because those who continue in sin are of the devil. 
Since love is the supreme commandment and is of the nature of God, the 
reborn men will love their fellow Christians. If they love the heavenly 
Father they will love others who are born of God. Fforeover, whatever is 
begotten of God vanquishes the world because his faith is not dependent 
upon the circumstances of this world, but is rounded in Jesus Christ. 
The secret of the continuing effect of the regeneration is expressed in 
t1io ways. On one occasion, John says that God's "seed, " that is His 
Spirit, abides in then, and at another time, it is said that Christ, the 
One who was begotten of Cod, keeps them. Also, there is a relationship 
between Jesus, the One who was begotten of God, and the believers as ones 
who have been begotten of God. Being born of God is essentially something 
moral. According to the passages where John speaks of the new birth, it is 
thought of both as an initial experience and as a continuing state. 
CHAPTER-VII 
CE1MiEIL L SM14 RT AND CONCLUSIONS 
CHAPTER VII 
OR NEM SUH tARY MK CONMU5IONS 
This study began with an investigation of the root meaning of 
"regenerations, " which revealed that the fundamental idea of palingenesia 
is "beginning again. " Taking this as our starting point an examination 
was made of those ideas in the ancient world which could have had some 
influence upon the New Testament concept. Since it was important not to 
isolate1 one segment of thought and present this as the only possible 
background of regeneration--which has often been the case-this thesis 
sought to set forth a systematic treatment of regeneration and related 
ideas as they occur in the major circles of thought during or near the 
first century A. D. 
It has long been recognized that the idea of regeneration was found 
in the Hellenistic sphere of thought. The Stoics spoke of the cyclical 
Ralingenesia of the world after periodic conflagrations. These philosophers 
also preached about the need for a spiritual renewal of individual men. 
An often-mentioned sphere in which the idea of rebirth occurs is the 
mystery religions. The idea of rebirth is associated with the initiation 
ceremonies of the mystery cults of Isis and Serapis, Cybele and Attis, as 
well as the Eleusinian mysteries. Moreover, the entrance into the 
1. F. Btlchsel, Die Johannesbriefe, p. 48. 
(406) 
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super-earthly as taught in A Mithras Liturgy and in Hermeticism was 
thought of as a regeneration. 
Another important area which contains the basic idea of regeneration 
is the Judaistic sphere of thought. The most significant background for 
some of the metaphors of regeneration in the New Testament is to be seen 
in the Old Testament. In the Old Testagent, there is the concept of 
"return" or "restoration" which includes the thought of the resurrection 
of the ideal Israel and even carries over into the notion of restoration 
in the New Testament. The idea of the new creation of the world is stressed 
in the prophets, and there is a prominent metaphor of begetting in Psalm 
2: 7 which has a known influence upon the New Testament. -Finally, the inward 
renewal of man in the future is clearly set forth in the Old Testament. 
The Rabbinic literature does not use the figure of rebirth, but it 
does speak of the proselyte who is converted as being like. a now-born child. 
Even Israel on Sinai is said to have become like. a new-born child. The 
deliverance from distress as experienced by Moses, by the Israelites, and 
by the Messiah is expressed by. the thoughts of new. birth , and new creation. 
Moreover, the pardon from sin on . the Daffy . of Atonement 
is described With the 
metaphor of creation, while the resurrection. from the dead in Rabbinic 
thought is compared to creation in the womb. 
Philo Judaeus does not feel the restrictions concerning the birth 
metaphor which were adhered to in the Rabbinic literature. Hence, he is 
willing to speak of God "begetting" everything He created, even the 
reasoning faculty of man. Tben, according to Philo's writings, the result 
of the vision of God was a "second birth better than the first... In 
addition, the Qumran literature speaks of the new creation ofaaan by the 
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bestowal of the spirit and knowledge. These scrolls also make use of the 
metaphor of birth to describe God begetting the Messiah or of the spiritual 
birth of the Messianic community through the author of the Koda ot. The 
last group of writings surveyed in the Judaic background was the Apocalyptic 
literature. This literature speaks of the eschatological new creation of 
man and stresses the new creation of the world in the future. 
Just from a short survey of the Hellenistic and Judaic thoughts 
concerning the concept of regeneration, it can easily be seen that the 
metaphors relating to regeneration were abundant in the ancient world. 
There was no shortage for possible sources of influence. Because the 
ideas were so prevalent, it is unnecessary to say that any one area completely 
determined the approach found in the New Testament. Since Christianity was 
lineally descended from the religion of the old Testament, it appears that 
the influence could have more easily come from this sphere. however, since 
the New Testament terms of regeneration are Greek, the Hellenistic influence 
cannot be eliminated. 
With these things in mind, the discussion turns to the study of 
regeneration in the New Testament. And before embarking. upon a summary of 
the thought of regeneration in the New Testament, the basic approach of 
this study of regeneration should be clearly stated. Even after defining 
regeneration as "beginning again, " it is necessary to ask what are the 
fundamental expressions of the concept of regeneration in the Now Testament. 
Speaking in a general sense, there are three basic metaphors which are used 
to express the concept of regeneration in the primitive Christian faith. 
They are the metaphors of birth,. of new creation, and of spiritual, 
resurrection. As the-thoughts relating to regeneration are summarized, 
1,09 
it shall be seen that these three basic metaphors will give a continuity to 
the study of this concept in the Now Testament. 
I. THE SYNOPTIC GOSPaS 
The Synoptic Gospels present the concept of regeneration in two 
basic forms. Firsts the Synoptics describe the regeneration of the world 
in Matthew l9s28. In this passage the term palingenesia is used to describe 
the final renovation of the world at the second coming of Christ. The 
meaning of this reference can be understood by going back to the Old 
Testament thought of restoration and also to the Apocalyptic ideas 
concerning the eschatological new creation of man and of the world. 
This verse declares that in the Regeneration the Twelve will sit on 
twelve thrones judging the twelve tribes of Israel. These words cause 
palingenesia to refer either to a universal restoration which is limited 
by certain national aspects or to imply that the new Israel, the Christian 
church, continues into the first part of the age to come. There may also 
be another implication in this passage. Just as the apocalyptic literature 
envisions the eschatological new creation of the individual, this Matthaean 
passage appears to mean that the rebirth of the world at the End will 
include the final rebirth of those individuals who have become heirs of 
this hope by rebirth here on earth. 
Second, the Synoptics contain passages which imply individual 
regeneration in the present. The idea of newness in the Synoptic Gospels 
indirectly refers to an aspect of the concept of regeneration. This is 
true because "to make new" basically suggests re-creating. The coming of 
Jesus into the world was considered as the b eginning`of the new creation. 
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Whether it was expressed or not, it was probably thought that uben one came 
into the new creation he was re-created. Certainly, in being the Son of 
man/second Adam, Jesus entered into the vorld to give birth to the now 
humanity. He meant to create the now humanity. 
Jesus is the one wbo made it possible for den to have a new beginning 
spiritually. By hearing the gospel and responding, they are made sons of 
God. Even by His miracles Jesus demonstrated that the power of God was 
effective through Him and also that this power could be effective here and 
now upon those who believed in Hire. In the words relating to the Lord's 
Supper Jesus is described as the One who establishes the new covenant. By 
His crucifixion and resurrection, Jesus brought about the new order of 
existence wherein there is fellowship between God and man now, and the hope 
of participating in the t1essianic banquet at the and of this age. 
Stronger emphasis upon the change which comes about when a person 
becomes a follower of Christ Is evident in what the Wnoptics affirm about 
entering the kingdom. In Hark 9 and 10 entering the kingdom is somewhat 
synonymous with entering life, being saved, and become a disciple of 
Jesus. Entering the kingdom here is in one sense a matter of present 
experience which cones by submitting to God's rule in faith and being 
brought into fellowship with God. The parables of the kingdom also point 
out that the kingdom of God has become an effective power in the world at 
the present.,, One who enters the kingdom is renewed and transformed. 
The passage in the Synoptics which comes closest to the Johannine 
idiom of being born again is, found in Matthew 18: 3. It can be translated 
"unless you turn, and become like children, you will never enter the 
kingdom of heaven, l, but from the point of view of Aramaic background, it 
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can mean sunless you re-become like children. " To re-become like children 
is very close to the basic meaning of regeneration. The passage refers to 
the fact that only the ones 'rho can truly say Abba in childlike trust and 
intimacy are permitted to enter the kingdom of God. Entering the kingdom 
is to come to know God as Abba and to become a child or son of God. This 
saying appears to imply the need for regeneration in order to enter the 
kingdom. This is similar to what is explicitly said in the third chapter 
of John. 
In the Parable of the Prodigal on the idea of regeneration is 
taught by use of the metaphor of spiritual resurrection. The returning 
son is described as having found life again and as becoming alive 
spiritually. 
It should be noticed that the figure of rebirth is used in the term 
palingenesia, that the figure of new creation is presented in the concept 
of newness1 and that that of spiritual resurrection is found in the Parable 
of the Prodigal Son. Therefore, the-Synoptics use the three basic metaphors 
of regeneration. These form the foundation for later expression of the 
concept of regeneration in"-other'areas of the. New Testament. 
II. THE PAULINE AND DEUTERO-PAULINIE LITERATURE 
Paul makes use of several very strong expressions to present his 
idea of regeneration. To him, beginning again spiritually was to enter 
into "life. " This new life does not come at the first birth of man, but 
it only. becomes available to man men he submits to God. Then, God grants 
him the gift of new life. As the second Adams, Christ is the bringer of 
life. The resurrection of Jesus takes possible the indwelling of the life 
of Jesus in the believer. 
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One of the strongest expressions of Paull s concept of regeneration 
occurs in the figure of spiritual resurrection. With an analogy to the 
stages. of baptism, the Apostle describes what takes place vben one becomes 
a Christian. In bis discussion of the metaphor, Paul makes it clear that 
the believer actually shares in Christ's death and resurrection by dying 
to sin and rising in order to begin living ein Christ" in the present 
existence. 
At the center of his concept of union with Christ, Paul thinks of 
his fait4i in Christ as understood with particular intimacy and fervor. 
AccordipZ to the Apostle's Christ-mysticism: the believer becomes one 
with Christ. By baptism the believer dies and rises with Christ so as 
to be made a member of the corporate body of Christ. 
In addition to the metaphor of spiritual resurrection another very 
important concept in Paul is his teaching of the new creation. In 
connection with this Paul speaks of the thoroughgoing renovation which 
makes the believer a "new man. " This includes the putting on of the Second 
Adam. Paul perhaps rises to his greatest height in his terminoloE7 of 
regeneration by employing the expression kainin'e ktý. This designation 
denotes first the radical transformation of those who are in Christ. The 
secondary connotation in the idea of kainB ktisis is that it refers to the 
"new creation" of man and the universe at the End. This suggests a 
similarity with the thought of Matthew 19: 28. 
But Paul does not say that the initial experience of new creation 
3s all important without any need for further renewal. Paul stresses that 
there is a daily being made new again by the power of the Spirit. The 
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continuing renewal is for those vho have been adopted to sonship. Therefore, 
Paul thinks of regeneration as an initial transformation, as a daily 
renewal, and as an anticipation of the new creation of the world in the 
second coming of Christ. 
In addition, the Apostle employs some special linguistic forms 
which appear to demonstrate that he could think of entering the new life 
as a birth. In keeping with this., either Paul or a disciple of Paul wrote 
Titus 3: 5 which declares that the believers are saved through the washing 
of palingenesia and the renewal of the Holy Spirit. This means that the 
believers are radically changed to enter into the life of the age to come. 
It also means that the Spirit will continue to renew them daily In their 
inner self. These are the 'varied expressions of Paul's concept of 
regeneration. " 
III. THE GENERAL EPISTLE S 
Although Paul--if he did not write Titus 3: S--does not explicitly 
employ the figure of rebirth to describe the initial transformation of the 
believer, the authors of the General Epistles and the Johannine writings 
make abundant use of the metaphor of birth. The Epistle of James selects 
the term "to give birth to" in order to express that God is the author of 
regeneration. The new birth is brought about by means of the "word of 
truth" the gospel. They have been made "a kind of fruits of his 
creatures. " This means that they are chronologically first to enter the 
new order of existence and receive ape entr place among His creatures. 
James desires that all men might receive the "word, " and anticipates the 
renewal of-all creation. 
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In the First Epistle of Peter, the expression "to re-beget" occurs 
to speak of regeneration. ibre again the stress is on God as the originator 
of this transformation. It is the resurrection of Christ which makes it 
possible for the believers to be re-begotten spiritually. In this way, 
they come to share His eternal life and are granted a N1lving hope. " The 
aim of their hope was a Christian inheritance which is both a settled 
possession and that which they should one day enter in fulness. By the 
power of Cod they are kept for the final deliverance at the W. 
In James the believers are born through the "word of truth, #* while 
regeneration in I Peter Is "not of corruptible., but of the incorruptible 
seed. " Both of these expressions mean the word of God. When the believers 
bear and respond to the "iords, " they are re-begotten with the life of God 
in them and receive the privilege of sonahip. iioieverq just as in Paul 
there are obligations which the new man is to fulfill. The one which is 
stressed here is brotherly love to their fellow Ctristians. Being 
re-begotten in I Peter changes the everyday existence of the believers. 
They must put off the baseness of their former lives and eagerly desire 
for the nourishment of the word of God. Therefore,, the Christian life is 
one of growth and looks forward to the final inheritance in the Regeneration 
when the an of man shall come again. 
Iv. TI JOHAININE WRITINGS 
Tho final formulation of the idea of regeneration is found in the 
Johannine writings. The strength of the Johannino expression in based 
upon its indication of the source of the new birth. John sayn the. believere 
are "born fam God. " The equfvalen't which John uses for this one basic 
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expression are "born of Him, " "born of water and the Spirit, " and "born 
from above. " 
In the Prologue, it is affirmed that God has provided salvation 
through Christ for mankind. As many as acknowledge Jesus as the "word" 
of God to them is given the right to become children of God. Thereby, 
they enter into the "new world, " are trade sons of God, and begin a right 
relationship to God and man. By "believing on his name, " they appropriate 
here and now the salvation provided by Cod. The believers are baptized 
in the name of Christ and become members of the Body of Christ. In order 
to become a true child of God they must be born from the will and power 
of God, not from any origin like human birth. As the figure implies they 
are granted a share in God's life and become God's possession. In an 
analogy to, but not identical with, the fact that Jaus is begotten of 
God the believers are begotten of Cod by a thoroughgoing, inward 
transformation. 
While the Prologue implies that the new birth has already taken 
place for those who have believed, the third chapter of John speaks of the 
demand for regeneration in order to have 'the privilege of entering the 
kingdom. Even today men do not understand all of the mystery of rebirth 
but they must respond to the "word" in faith knowing-that what is 
impossible with men is possible with God. Again, as in Paul and the 
Synoptics, respectively, the ideas of sonship and kingdom are closely 
related to the concept of regeneration. To be born of God is to be able 
to "see" the kingdom of God and to enter into conship, which means a 
personal relationship of dependence on God. Jesus demands that Nicodemus 
and all men be born "of water and the Spirit. " These words possibly show 
111.6 
a connection between the doctrine of regeneration in John and in Titus 3: 5. 
The birth from God and the consequent gift of eternal life are dependent 
upon Jesus Christ as the One who was "lifted up" that men might receive 
salvation. 
A slightly different attitude is evident in the First Epistle of 
John. Using the perfect tense, John designates the believers as the ones 
who have already been begotten of God and whose divine birth continues to 
have an effect upon their daily existence. The fact that they are already 
reborn men will manifest itself in practicing righteousness, in no longer 
continuing to live in sin, in loving their fellow Christians as an outgrowth 
of their love of God, and in overcoming the world through a faith Grounded 
on the unshakable rock, Jesus Christ. The reason that the regenerate men 
are able to live this kind of life is that the "seed' of God abides in them 
and Christ "keeps" them. Therefore, the new birth in John is understood 
both as an initial experience and as a continuing existence. 
From this study of the concept of regeneration, it has become 
obvious that there are a number of terms or expressions which denote cr 
imply the idea of regeneration. Out of these terms there are three basic 
metaphors which sum up the main spheres of this concept. Then, there is 
one fundamental thought which is found throughout the various expressions. 
This fundamental thought is "beginning again. " And from all of the varied 
expressions of this one basic thought it is abundantly evident from this 
thesis that the concept of regeneration is one of the outstaading 
soteriological ideas in the stew Testament. 
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